Kalidasa’s Rsis 
Se 


Whenever a writer writes something, consciously or uncons- 
ciously he weaves his thoughts into it. His work is in a way an 
extension of his personality. His creation, it reflects his mind. 
Unlike modern writers Kalidasa has said nothing about 
himself with the exception ofa bare mention of his name in one 
of his dramas but in the course of his works he has left sufficient 
hints about his way of thinking, the working of his mind to help 
us sketch a picture of his personality, what he likes and dislikes, 


repudiation. 

The position of Rsis in Kalidasa is that while some find a 
bare mention in his works in connection with some incident or 
the other, others find a detailed delineation or play a major role 
in his themes which runs through them to a considerable extent. 
In the first category too the Rsis could be sub-divided into two, 
those who fell a victim to the charm of the nymphs and those 
who could resist it. To the first sub-division belong Rsis like 

: Viśvāmitra and Mandakani who were enticed by Menaka! and 
five nymphs? respectively. To the other belong Sutiksna whom 
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Trnabindu who felt so bad with the nymph Harini that he cursed 
her to be born a mortal female on the earth’. 7 

Kalidasa utilizes the opportunity of describing Rama’s return 
to Ayodhya i in the aerial car for referring to a number of Rsis and 
their Asramas as the car overflies them. Apart from the Rsis 
referred to above, with the exception of Visvamitra, those who 
find mention in the description are Agastya, not referred to by 
name but by his unique actions of displacing Nahusa with a mere 
frown from the position of Indrahood and clearing turbid water? 
and Sarabhanga who made an oblation of his own body 
consecrated with Mantras into the holy fire having for long 
propitiated it with sacred fuel®. 

The Rsis in the second category, those who find detailed 
delineation or even if no detailed delineation, play a major role 
in his works can, on the basis of their temperament and behaviour, 
can be divided into two, those of the fierce type and those of 
the benign type. In the first category can be put Rsis like Durvasas 
and Parasurama and in the second, Rsis like Kanva, Marica, 


Valmiki and Vasistha. ان‎ के 
Durvasas who had earned the reputation of quickly flying into 
rage, sulabhakopo maharsih’, finds mention in Kalidasan works 
at least twice, once, in the context of the pronouncement of the 
curse on the absent-minded Sakuntala who could not notice his 
presence though properly announced: ayam aham bhoh®, the curse 
that changed the very course of her life and at another time in 
the context of Laksmana on Rama’s door violating the condition 
for fear of the curse: bhito durvasasah Sapad ramasandar- 
Sanarthinah,? in that while Kala in the guise of a Muni would be 
having secret discussions with Rama anybody seeing them would 
have to be discarded. ER 
. Like Durvasas ParaSurama too is mentioned twice. First time 
in the context of his sudden appearance and challenge to Rama 
(being incensed at the latter’s breaking of Siva’s bow at thesia 
وس ید‎ to put the string on his bow and to pull it!® which 
e did and'sparing his life, he being a Brahmana, barred his way 
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him his movement, gati, at his request, he having been allowed 
to choose between the two.!! The second time in the context of 
Rama’s command to Laksmana to drop Sita in the forest. 
Laksmana had heard of Paragurama having dealt a blow to his 
mother as to a foe at the command of his father: sa susruvan 
matari bhargavena pitur niyogat prahrtam dvisadvat!?. He argeed 
to do what his brother had asked him to. Killing by Parasurama 
of his mother by cutting off of her head is referred to at his sudden 
appearance before Rama as mentioned above: pituh Sasane 
sthitibhido ‘pi tasthusa vepamanajananisira$chida'?. He is 
described as rosaparusatman,!* stern in rage and unkind, 
merciless: yena prag ajıyata ghrna tato mahi'?, who first subdued 
the feeling of kindness and then the earth. 

Apart from being mentioned in the context of being enticed 
by Menaka, Visvamitra also finds mention in the context of asking 
Dasaratha for Rama for warding off obstruction to his sacrifice!® 
on the conclusion of which he took him together with Laksmana 
who had accompanied him from Ayodhya to Mithila on an 
invitation from Janaka to take part in a sacrifice. When the same 
was over, he conveyed to Janaka, Rama’s wish to see the bow. 
Feeling unsure of his capacity to handle it for his tender age, he 
could somehow persuade himself to do so by the confidence 
expressed in him by the sage which he fully justified by lifting 
the bow and putting the string on it. While taking Rama and 
Laksmana from Ayodhya to his Asrama t the sage is said to have 
Been telling them old tales, purvavrttakathitaih, he being well- 
versed in legendary lore: puravidah.! 


her as his daughter: $artrasamvardhanadibhis tatakasyapo syah 
pita, though unmarried, sasvate brahmani sthitah. He looks to 
her well-being. Sensing that some evil is fo befall her, he goes 
on a pilgrimage to Somatirtha to mitigate it. When of age, he 
thinks of finding for her a suitable match: anurupavarapradane 
sañkalpah!?, -sankalpitam prathamam eva maya tvadarthe 
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Overflowing with the milk of human kindness, he approves 
of Sakuntala’s choice made in his absence, without his knowledge 
and consent and sends her to her husband’s home with all the 
blessings and words of advice. He feels her absence as any father 
would do. Though a recluse given to hard penance, fapascarana- 
piditam tata$ariram,?! he gives himself over to so much of 
emotion that it comes to stand in the way of his practice of 
austerities: Kasyapah—Vatse uprudhyate tapo 'nusthanam.?? He 
is a picture of kindness, gentleness and holiness, the picture that 
Kalidasa draws with consummate skill. 

— It was Kalidasa's penetrating vision which could bring forth 
a Rsi when Sakuntala was forsaken by her mother. It is that same 
vision which could bring forth another Rsi, this time Marica, 
interestingly of the same gotra as Kanva: Dusyantah — bhagavan! 
imam ajñakarim vah pratyadisann aparaddho ‘smi yusmatsa- 
gotrasya kanvasya*>, when she was forsaken by her husband. He 
gave her shelter and brought up, as she was earlier by Kanva, her 
son whose rites also he performed? and solicitous of his well- 
being gave him a | protective rosary, raksakarandaka, which when 
picked up by a person from the earth other than one's own self 
or parents would turn into a snake and bite.25 It was in his Asrama 
that Sakuntala was united with her husband. It is he who gives 
the forecast about Dusyanta’s son that he is going to be a 


Cakravartin: tatha bhavinam enam cakr. 


avartinam avagacchatu‏ کن سر 
bhavan*, to be called Bharata by bringing about the welfare of‏ 


his subjects, though called Sarvadamana in the Asrama: punar 
yasyaly akhyam bharata iti lokasya bharanat2? ~~~ 
It is given to the Rsis of Kalidasa to give shelter and 


protection to the forsaken, the cast out. After Kanva and Marica 
comes Valmiki. While her husba سے ہے‎ 


nd forsakes Sita in an advanced 


stage of pregna pregnancy ina dreary forest, it is Valmiki who following 
her cries, tadruditanusari,?8 comes to her and takes her to his 
Asrama. So intensely does he fee] for the hapless lady that he is 
resentful of Rama for being unreasonable to her for no cause: 


tvam praty akasmat kal 3 
नका usapravrttay ast 
bharatagraje me”. He acts y eva manyur 
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that she has come to her father’s house with only a different 
location. That he was a father to her is acknowledged by Rama 
as well when he speaks of Sita as his (Valmiki’s) daughter-in- 
law: tata suddha samaksam nah snusa te jatavedasi??. With none 
to look to, it was Valmiki who had come to Sita's rescue. So 
complete was his owning of Sita and the intensity of his desire 
that she should be rehabilitated that when Rama offered him his 
kingdom?! on being told by Kusa and Lava that the Ramayana 
that they were singing and which had captivated his heart was 
composed by him (Valmiki), he, the tender-hearted one, 
karunikah, asked for only the acceptance by him of Sita: kavih 
karuniko vavre sitayah samparigraham.?" On Rama promising 
that he would do so, on the condition that she should convince 
his subjects of the purity of her character, he has her brought from 
his Asrama through his pupils much in the same way as he would 
his Superhuman power, siddhi through the austerities: Sisyair 
anayayamasa svasiddhim niyamair iva’, which is achieved 
through hard penance. To refer to Sita as the very siddhi is the 
height of owning somebody. Of all the sages and seers of 
Kalidasa it was given to only the two, Kanva and Valmiki to so 
completely own those forsaken by mother and husband that one, 
Sakuntala for the former becomes his very life breath, bhgavatah 
kanvasya kulapater ucchavasitam?* and the other, Sita, for the 
latter his very superhuman power, siddhi Valmiki also performs 
the sacraments according to Sastraic rites of Sita’s sons, teaches 
them the Vedas with their subordinate subjects and makes them 
sing his own composition, the pathway first shown to the poets: 

sañcaskarobhayapritya maitheleyau yathavidhil 

sangam ca vedam adhyapya kincidutkrantasaisavauli 

svakrtim gapayamasa kaviprathamapaddhatim ip^ 

The next one in the series of shelter-givers is Cyavana in 

whose A§rama Urvasi leaves her son secretly as a trust with 
Satyavati, one of the female ascetics, as soon as born, on account 
of the compulsion of the curse that she would have to be back to 
heaven the moment she were to see his face: Urvasi—tato maya 
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bhagavatas cyavanasyasrama esa putraka aryayah satyavatya 
haste aprakasam niksiptah.* 

It is the sage who performs his birth rites: jatakarma- 
dividhanam tad asya bhagavata cyavanenasesam anusthitam, 
teaches him and trains him in archery: grhitavidyah dhanurvede 
'abhivinita]?? 

Every Asrama has its code of conduct. Anyone violating it 
has no place in it. Both Sarvadamana and Ayus being Ksatriya 
lads had violated it in that they were found to have been 
oppressing the animals and birds in it. Theirs was the 
asramaviruddhavrtti>®. They, therefore, had to leave their 
respective A§ramas. In the case of one, things were so arranged 
that the father took him away. In the case of the other, he was 
returned to his mother under the orders of the sage: tata 
uplabdhavrttantena cyavanenaham samadista niryataya enam 
urvasihaste nyasam iti.” 

The creatures in the Agrama were looked upon as the very 
children of the hermits: nah apatyanirvisesani sattvani.*© Even 
if wild, they would get tamed by contact with the hermits: 
tapasvisamsargavinitasattve tapovane*! and were not to be killed 
That is why the request of the hermits to Dusyanta not to kill the 
Asrama deer: asramamrgo 'ayam na hantavyo na hantavyah.*? 

It is meditation, dhyana, that they practise. Through it the Rs’: 
come to have suprehuman powers. The seers, they are able to see 
through the past, present and future with their eye of knowledge? 
which they come to acquire through dhyana* or pranidhána 
issuelessness, he goes into meditation for a moment 
ksanamatram rsis tasthau dhyanastimitalocanah* and then 
everything is clear to him: so apasyat pranidhanena santateh 
Stambhakaranam.*s The issuelessness is due to the curse that the 
divine cow had pronounced on him due to her non- 
circumambulation by him on his way to the earth.” The sad 


condition of Aja at the sudden loss of his wife also he comes to 
know while in his A§rama throu 
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asramasthitah vijajñivan*. Valmiki too comes to know through 
meditation: jane visrstam pranidhanatas tvam mithyapavadaksu- 
bhitena bhartra,'” of the foresaking of Sita by her husband 
disturbed by false slander. Marica too comes to know through 
meditation, when Menaka comes to his wife Daksayani with 
repudiated Sakuntala that she has been refused by Dusyanta on 
account of Durvasas’ curse which is to terminate with the sight 
of the ring; 


yadaivapsarastirthavataranat pratyakhyanavai- 

klavyam sakuntalam adaya menaka daksayanim upa- 

gata dhyanad avagato smi durvasasah Sapad iyam 

tapasvin: sahadharmacarini tvaya pratyadista 

nanyatheti, sa cayam añguliyakadarsanavasanah.5 
In the Abhijñanasakuntala at the time of Sakuntala’s departure 
when the two sons of the Rsis, the Rsikumaras, go, on being asked 
by Kanva to gather for Sakuntala flowers from trees something 
unusual happens. The trees bring forth to them the silken garment, 
the lac dye as also the ornaments which are the presents from 
sylvan deities through them for the departing lady.?! Due to his 
power even the trees are at the command of Kanva and render 
him service, the seva, referred to by one of the Rsis: ehy ehi, 
abhisekottirnaya bhagavate kasyapaya nivedayava yavad imam 
vanaspatisevam??. When Dusyanta enquires of the sages 
escorting Sakuntala of the well-being of Kanva, their reply is that 
those possessed of the superhuman powers have their well-being 
under their control: svadhinakusalah siddhimantah.* 

Through their siddhi, the superhuman power itself they can 
ward off any evil. In their presence the evil-minded demons can 
cause no obstruction to the sacrifices. The sons of the Rsis while 
approaching Dusyanta with the request to stay on in the Asrama 
for a few days refer to the fact ofthe absence of Kulapati (Kanva) 
for the obstruction to their sacrifices: tatrabhavatah kulapater 
asannidhyad raksamsi na istivighnam utpddayanti*. Had Kanya 
been present, the demons, as is deducible from their remarks 
would not have been able to do so and through his superhuman 
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It was this superhuman power again which had enabled him 
to know what had happened to Sakuntala and why. At the 
suggestion of Aditi after the union of Dusyanta and Sakuntala that 
Kanva be made acquainted with the accomplishment of the wishes 
of his daughter Marica’s comment is: tapahprabhavat pratyaksam 
sarvam eva tatrabhavatah, through the power of penance 
everything is present before the eyes of His Reverence thus 
solving the mystery as to why Kanva whose very life-breath 
Sakuntala was: sa khalu bhagavatah kanvasya kulpater 
ucchvasitam, had not reacted at the most cruel treatment that 
Dusyanta had meted out to her. This also comes as an explanation 
to Dusyanta as to why the sage had not been very angry with him: 
atah khalu mama natikruddho munih>’. Though realizing that 
Kanva is aware of everything, Marica agrees with Aditi 5 
suggestion to convey the news to him and asks Galava to go by 
the aerial path for the purpose: Galava! idanim eva vihayasa gatva 
tatrabhavate kanvaya priyam avedaya*. Going by the aerial path 
also is a proof positive of the superhuman power of the Rsis. 

The superhuman power is referred to in the Raghuvamsa as 
well. When Dilipa goes to Vasistha's A$rama and has to stay on 
there for sometime to render service to Nandini, the latter makes 
arrangement for his stay that is suited to a forest life though 
having tapahsiddhi, superhuman power, due to ripe asceticism (he 
could well have made other types of arrangements as well which 
could have been befitting his royal status): 


satyam api tapahsiddhau niyamapeksaya 1ء‎ 
kalpavit kalpayamasa vanyam evasya samvidhamir? 

The Rsi was so powerful that his animals were safe from 
attack from any quarter. Nandini refers to this when she calls out 
to the king expecting the swoop of the lion on him, to get up and 
the king does not find the lion. According to Nandini on account 
of the power of the Rsi even the god of death cannot strike her 
much less other destructive animals: rsiprabhavan mayi nantako 
pi prabhuh prahartum kimutanyahimsrah® 

Kalidasa's study reveals that there were certain Rsis who were 
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Kulagurus they looked to their well being. Whenever the kings 
were in difficulty, they repaired to them for help and assistance 
which they provided through advice and spiritual power. One such 
Rşi was Vasiştha. Dilîpa refers to what he means to him and his 
family. He is the averter for him of the divine and man-made 
calamities; daivinam manusinam ca pratiharta tvam apadam'! 
Through his mantras alone he would discomfit his enemies: tava 
mantrakrto mantrair durat praSamitaribhih®. For the scions of 
the race of Iksvaku the achievement of anything difficult just 
depended on him: iksvakunam durape 'rthe tvadadhina hi 
siddhayah® 

The efficacy of the mantras of Vasistha is referred to in the 
case of king Atithi, the son of Kusa, too with the only difference 
that there is no mention of the futility of the arrows: 
pratyadisyanta iva me drstalaksyabhidah sarah“ referred to in 
the case of Dilipa. There is reference, however, of the 
combination of the two, the mantras and the arrows which would 
accomplish just anything: 

vasisthasya guror mantrah sayakas tasya dhanvinahi 
kim tat sadhyam yad ubhaye sadhayeyur na sangatahu 5 


While in the case of Dilipa he himself goes to Vasistha and 
places his problem before him, in the case of his grandson Aja it 
is Vasistha who sends one of his pupils with words of consolation 
to steady him while he was completely distraught at the sudden 
loss of his beloved wife to the point of losing all interest in life. 
Nobody had reported the condition of the king to the Rsi. He had 
come to know, as stated earlier, of it while in his Agrama through 
contemplation and thinking that as the family preceptor it was 
his duty to stabilize the king had sent his pupil, showing thereby 
as to how solicitous he could be as a family priest of the king 
and what kind of relationship subsisted between the two. So 
concerned was he of the disturbed condition of the king that he 
would have himself come along to him but for the fact he was 
tied up with a sacrifice which was still unfinished: asamaptavidhir 
yato ۲ 
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Since the Rsis as preceptors were doing so much for the kings, 
it was but natural that they (the kings) should show them utmost 
respect. When they see Vasistha and Arundhati, Dilipa and 
Sudaksija fall at their feet: tayor jagrhatuh padan raja rajri ca 
magadhi®. It is only after Vasistha had allowed him that he takes 
Nandini’s milk that she had offered him: sa nandinistanyam 
aninditatma........... papau vasisthena krtabhyanujñahó?. 

It was not only to the family preceptors, the Kulagurus, alone 
to whom utmost respect was shown even by the mightiest of the 
mighty, it was shown to any Rsi, even while he was not present. 
When the young sages like Sdrügarava and Saradvata in Kanva's 
Asrama proceed to tell Dusyanta of his message, the latter says: 
kim ajñapayati bhagavän’®, what does His Reverence command? 
He always addresses Märica as bhagavan.’! Not only to a Rsi, 
due respect would be shown even to his pupils. An emperor like 
Raghu would himself come out to receive a young graduate like 
Kautsa, the pupil of the sage Varatantu with an honorific 
offering’. When the young sages Särhgarava and Säradvata 
approach Dusyanta, he is found already to have left his seat and 
waiting for them: Purohitah-bho bhos tapasvinah! asav 
atrabhavan......... prag eva muktasano vah pratipalayati.? He also 
bows to them: sarvan abhivadayate™. Earlier he asks the royal 
priest to introduce them to him after receiving them with Vedic 
rites while he would wait for them in a place proper for meeting 
the ascetics. 

As the preceptors were exerting so much for the kings even 
to the extent of using their spiritual power for their well-being 
acquired by them after hard penance and austerities, they could 
not evidently put up with any kind of offence or dereliction on 
their part. They probably would have flared up at this which 
would have brought the chill down the spine of the kings for, 
anything could happen to them then. The lion in his advice to 
Dilipa to desist from offering himself in exchange for the cow 
réfers to this: athaikadhenor aparadhacandad guroh 
krsanupratimad bibhesi"®, in case you dread the fire-like preceptor 
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While some of the Rsis were family priests to the kings, the 
others were having friendly relations with them. Valmiki, while 
addressing Sita refers to his friendship with her father-in-law 
(Dasaratha): tavorukirtih $vasurah sakha me! (which is an 
additional reason for him to be kind to her). The fact is referred 
to again in the context of the performance of the purificatory 
ceremonies of Lava and Kuga where in addition to Dagaratha he 
is said to be a friend of Janaka as well: sakha daSarathasyapi 
janakasya ca mantrakrt 73 Visvamitra too is referred to as the 
friend of Dasaratha: purvavrttakathitaih puravidah sanujah 
pitrsakhasya raghavah??. As it is, the word sakha carries in it 
an element of intimacy. 

The Rsis seemed to have very long lives. In the Raghuvamsa 
there is mention for the first time of Vasistha in the context of 
Diliipa. The last time that he is mentioned is in the context of 
Atithi, the son of Kuga who is seventh in line from Dilipa. It is 
interesting that the same Rsi continues for seven generations! 

As for the word Rsi, it is variously used. Sometimes the same 
person is referred to as Rsi at one place and Muni at another. The 
sons of Rsis, the Rsikumaras, coming to Dusyanta with the 
request to stay in the ASrama refer to Kanva as Maharsi 
tatrabhavatah kanvasya maharser asannidhyat.® At other places 
he is referred to as Muni, e.g. anuyasyan munitanayam 3! atah 
Khalu mama natikruddho munih3?. It is not only the holiest of the 
holy like Kanva or Marica, who are referred to as Rsis, even their 
young pupils are done so. Dusyanta refers to them as such 
Vetravati! kim uddisya bhagavata kasyapena matsakasam rsayah 
presitah syuh,® for what purpose the revered Käsyapa would have 
sent the Rsis to him? Vetravati too calls them as such 
sucaritanandina rsayo devam sabhajayitum agata iti tarkayami, 
methinks, rejoicing at the good conduct of His Majesty the Rsis 
have come to congratulate him; also deva, prasannamukhavarna 
drsyante, janami visrabdhakarya rsayah, the Rsis have bright 
facial expression, methinks, they have come on peaceful errand 
The royal priest presenting them to the king refers to them as 
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given due honour. The king enquiring of them of the well-being 
of the inhabitants of the A§rama refers to them as Munis: api 
nirvighnatapaso munayah?”. That all the ascetics carried the 
appellation of Rsis, is clear from their sons being referred to as 
Rsikumaras or Rsikumarakas.38 That the words Rsi and Muni 
were promiscuously used is also clear from the seven Rsis sent 
by Siva to Himalaya for begging the hand of his daughter for him. 
They are referred to at one place as Rsis: rsın jyotirmayan sapta 
sasmara smarasasanah® and at another place as Munis: gaganad 
avatirna sa reje muniparampara.9 

The same also is clear from Vi$vamitra being referred to in 
the Raghuvamsa in the same context as Rsi in some places: 
dhanvinau tam rsim anvagacchatam,?! netum aicchad rsih2 tatra 
diksitam rsim raraksatuh,% pratyuvaca tam rsir ni$amyatam?* and 
Muni at others: tam didesa munaye salaksmanam,?> munes tau 
prapadya padavim,?6 muneh prapad astram,” asasada munih 
Sisyavargaparikalpitarhanam,® raghavanvitam upasthitam 
munim.?? 

A further proof for this are the remarks of one of the two 
Rsikumäras who came to the king with the request to stay in the 
Asrama for a few days. The majestic figure of the king at the first 
sight so impresses him that he finds him in no way different from 
Rsis: upapannam etad rsibhyo natibhinne rajani"%. Finding in 
him all that goes with a holy person he calls him in the subsequent 
remarks as muni with the only difference that the word rajan 
precedes it: punyah Sabdo munir iti muhuh kevalam rajapirvah', 
At a number of places Dusyanta for his being a Ksatriya is called 
rajarsi. The same is thé case with Visvamitra. The above analysis 
would lead us to conclude that according to Kalidasa all the holy 
people in the Agrama, the Tapasas, could be alternatively 
designated as Rsis, seers or Munis, sages, possessing as they did 
through the austerities that they practised the characteristics of 
both. The only difference between them and the seniors like 
Kanva, Marica, Visvamitra and so on was that the latter were 
almost always referred to with the honorifics like bhagavan, 
latrabhavan. Further, they were not simply called sis, they were 


called maharsis. | 
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Some of the Rsis like Vasistha, Marica and others were 
married and had wives like Arundhati and Aditi, who were 
themselves highly revered for their spiritual attainments. !°? While 
one, Arundhati, sitting behind her husband is compared to Svaha, 
the wife of Agni: anvasitam arundhatya svahayeva havirbhujam, 
the other, Aditi, is spoken of as sharing the offerings in the 
sacrifices with her husband: yajnabhagesvaram dvandvam 
daksamaricisambhavam. The householder’s life came in no way 
in the performance of austerities of the Rsis.!°? They had children, 
as should be clear from the frequent mention of the Rsikumaras 
and engaged themselves in teaching, performing sacrifices and 
practising penance. Some other Rsis like Kanva were total 
celebates: bhagavan Sasvate brahmani sthita iti prakaSah'™. They 
looked upon the whole Asrama as their family, though having no 
family of their own. — 

Three of the Rsis are mentioned by Kalidasa as Kulapatis 
Kanva,!® Vasisthal% and Visvämitra.!0” A special designation 
Kulapati is explained both by the Padmqpurana and some other 
Puranas quoted in the Arthadyotanika commentary of 
Raghavabhatta. According to the क کے‎ a Kulpati is one 
who teaches a large number of pupils, ¡SYoremost among Munis 
and is occupied with Vratas and Yajnas: 


acaryo bahusisyanam muninam agranıs tu yahı 


vratayajnadikarmadhyah sa vai kulapatih smrtah 11%8 


According to the other Purana quoted in the Arthadyotanika 
Kulapati is that Brahmarsi who teaches ten thousand Munis by 
providing them food, etc.: 


muninam dasasahasram yo 'annadanadiposanat! 
adhyapayati viprarsir asau kulapatih smrtahu'® 


Three of the Rsis are mentioned by Kalidasa to whom the 
mantras were revealed: Vasistha,!!° Varatantu!!! and Valmiki.!'? 
Of these Varatantu is spoken of as the foremost. 

A lady and a young one at that, practising severe penance 
must have been rather unusual to excite the curiosity of the Rsis 
who are said to have come to see her brushing aside all 
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krtabhisekam hutajatavedasam tvaguttarasangavatim 
adhitinim! 

didrksavas tam rsayo "bhyupagaman na dharmavrddhesu 
vayah samiksyateı!3 


Once in the works of Kälidäsa the Rsis are shown on a 
different mission, viz., begging the hand of Parvati for Siva from 
Himalaya. On this mission they are accompanied with Arundhati 
who could be, as Siva thought, particularly useful as an elderly 
lady for the purpose!1$. Angiras served as their spokesman on the 
occasion. Ee cs 

Not all the Rsis had their abode on the earth. Some had it on 
the stars. Invited by Rama the Rsis had come to him leaving not 


میٹ 


only their earthly abodes but also the starry ones: 

na bhaumany eva dhisnyani hitva Jyotirmayany apin!’ 
Since they had their abode on the stars, the seven Rsis, are said 
to be of the luminous form: rsin jyotirmayan sapta sasmara 
Smarasasanah!?0. When they made their appearance before Siva 
they are said to have illumined the sky with their halos: 


te prabhamandalair vyoma dyotayantas tapodhanah ul?) 


l Some of the Rsis were quite adept in handling arms along 
with Practising penance and austerities. It was Cyavana who had 
trained Ayus, the son of Urvasi in archery: dhanurvede 
bhivinitah.' Tt was from Vigvamitra that Rama had got the 
missile with its mantra which was capable of destroying demons: 
"dirrtaghnam atha mantravan muneh prapad astram 
avadanatositat!?3, Parasurama carried both a rosary of beads in 
his right ear: aksabijavalayena nirbabhau daksinasravana- 
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refers in the context of the possibility of Rama feeling scared of 
it: kataro 'si tarjitah parasudharaya mama!” and the bow. It was 
the latter which he had placed before Räma asking him with a 
view to testing his strength, to put the string on it and applying 
the arrow on it draw it: tanmadiyam idam ayudhyajyaya 
sangamayya sasaram vikrsyatam.'* A great warrior, his missile 
had remained unimpeded even against the Kraufica mountain 
bibhrato 'stram acale "py akunthitam. 7 

Even though recluses, leading a secluded life in a forest, the 
Rsis were, conversant with worldly affairs. Kanva’s statement: 
vanaukaso ‘pi santo laukikajna vayam! is fully corroborated by 
the advice that he, the bachelor one, gives to the young bride 
Sakuntalä as she is getting ready to leave for her husband’s home 
which draws the remark from even the seasoned lady like 
Gautami that was all the advice that could be given to a bride: 
etavan vadhujanayopdesah"2. After going through it one comes 
to agree in full with Sarngarava's comment that there is nothing 
beyond the reach of the wise: na khalu dhimatam kascid avisayo 
nama,'3° the comment that he had offered on Kanva's statement 
as quoted above. 

There is reference in the context of the Rsis to the Vedas, 
the Rgveda and the Atharvaveda in the works of Kalidasa. The 
sage Vasistha is said to be the repository of the Atharvanic lore 
atharvanidhih'3!. The sage Valmiki coming to Rama with Sita 
and her two sons is said to be approaching the refulgent sun with 
Rgvedic mantra (Savitri) accompanied by proper intonaton and 
purity: 

svarasamskaravatyasau putrabhyam atha sitayat 
rcevodarcisam suryam ramam münir upasthitahiW32 

While Sakuntala is getting ready to leave for her husband’ 
home, Kanva pronounces blessings on her in Rgvedic metre 
rkchandasa '$aste!?? 

A couplet in the Raghuvamsa mentions the hermits returning 
from other forests being welcomed by the holy fires in invisible 
forms: puryamanam adrsyagnipratyudyatais tapasvibhih'34. 
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poet’s statement, one, prosyagacchatam ahitagninam agnayah 
pratyadhavanti, when those who keep fires return after being 
away, the holy fires receive them, two, kamanı pitaram 
prositavantam putrah pratyadhavanti, evam etam agnayah 
pratyadhavanti, just as sons run to the father returning from a 
visit from outside, so do the fires him (who keeps them). 
Kalidasa has the greatest respect for the holy people of 
ee 
Whatever age group. If there be ascetics on the one hand and the 
king on the other, it is the king who has to bow to them. It is he 
who has to leave his seat. The request of the ascetics he has to 
take as command. The contribution of the ascetics is more 
valuable to him than even the heap of jewels. Their share to the 
State is their penance which is imperishable. 135 It is they who 
Sustain it. At the back of the State power lies the spiritual power. 


REFERENCES 


Note: The references and the quotations in the article are from 
Kalidasa's text as given in the Kalidasagranthävalı, edited by Rewa 
Prasad Dwivedi, Banaras Hindu University, Varanasi, 1976. The Act 
number from the dramas and the Canto number as also the verse number 
from the poems have been added to facilitate consultation from other 
editions. 

1. Anusüya - asti ko pi kausika iti gotranamadheyo rajarsihi 
gautamitire pura kila fasya rajarser ugre tapasi vartamanasya 
kim api Jatasankair devair menaka namapsarah presita 
niyamavighnakarinii tato vasantodararamantye Samaye tasya 
unmadayitr rupanı preksya.....1 

Abhijnanasakuntala (Abh. S.) , Act I. p. 440 

2. pura sa darbhänkuramatravrimg cara; caran mrgaih sardham rsir 

maghonal < 


“e Raguvamsa (Raghu), XIII, 39, p. 205. 


nalam vikartum Janitendrasankanı suranganavibhramacestitani u 
ibid., XIII. 41-42, p. 205. 
4. caratah kila duscaranı fapas trnabindoh parisankitah pura! 


a, 6 b FAG Bia WA j Kosha‏ وج رم 
eco. Plot Sanya Va REGI BARR iren astra SP" Ko‏ 


Kalidasas Rsis 101 


sa tapahpratibandhamanyuna pramukhaviskrtacaruvibhramam! 
asapad bhava manusiti tam, 
ibid., VIII, 79-80, p. 163. 
The reference to Harini occurs in the context of Indumati’s 
sudden death from the accidental fall of a wreath from Narada’s 
Vina. Vasistha in his words of consolation to Aja recounts the 
incident to tell him of the actual position with his wife, who, 
being in reality a nymph turned into a human being through 
curse, had to go back to heaven. The inevitability of it he should 
accept and not grieve. The curse was limited by the sage to the 
sight of divine flowers. 
ibid., XIII. 412, p.205. 
5. bhrubhedamätrena padan maghonah prabhramsayam yo 
nahusam cakaral 
tasyavilambhahparisuddhihetor bhaumo muneh sthanaparigraho 
‘yam 
ibid., XIII. 36, p. 206. 
6. adah Saranyam Sarabhanganamnas tapovanam pavanam 
ahitagneh! 
ciraya santarpya samidbhir agnim yo mantraputam tanum apy 
01 
ibid., 111.45, p. 206. 
. Abh.S., Act IV, p. 478. 
. ibid., Act IV, p. 477. 
. Raghu. XV. 94, p. 227 
. maithilasya dhanur anyaparthivais tvam kilanamitapurvam 
aksanoh! 
tannisamya bhavata samarthaye viryasrngam iva bhagnam 
0811711 
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ibid., XI. 72, p. 189. 
11. na prahartum alam asmi nirdayam vipram ity abhibhavaty api 
tvayil 
Sansa kim gatim anena pattrina hanmi lokam uta te makharjitamu 
ibid., XI 84, p. 190. 
12. ibid., XIV. 46, p. 215. 
13. ibid., XI. 65, p. 188. 
14. ibid. 
15. ibid. 
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16. kausikena sa kila ksifisvaro ramam adhvaravighatasantaye! 
kakapaksadharam etya yacitas tejasam hi na vayah samiksyate!! 
ibid., XI. 1., p. 183. 
17. ibid., XI. 10, p. 183. 
18. Abh.S, Act I,. p.440. 
19. ibid., p.441 
20. ibid., Act IV, p. 488. 
21. ibid., p. 493. 
22. ibid., p. 492. 
23. ibid., Act VIII, p. 557. 
24. Maricah — vatsa! kaccid abhinanditas tvaya vidhivad asmabhir 
anusthitajatakarmadikriyah putra esa Sakuntaleyah? 
Raja — bhagavata krtasamskare sarvam asminn asasmahe!! 
ibid., p.558. 
25. ibid., p. 551. 
26. ibid., p. 558. 
27. ibid. - 
28. Raghu., XIV. 70, p.217. 
29. ibid., XIV. 73. p. 217. 
30. ibid., XV. 72, p. 225. 
31. atha savarajo ramah präcetasam upeyivanı 
urikrtyatmano deham rajyam asmai nyavedayatıı 
ibid., XV. 70, p.225. 
32. ibid., XV. 71, p. 225. 
33. ibid., XV. 74, p. 225. 
34. Abh.S, Act. III, p. 459. 
35. Raghu., XV. 31, 35, p.221. 
36. Vikramorvasıya (Vikr.), Act V. p. 418. 
37. ibid., p. 414. 
38. Abh.S, Act VII, p.549. 
39. Vikra, Act V, p. 415. 
40. Abh.S., Act VII, p.547. 
4l. Raghu., XIV. 75, p. 217. 
42. Abb.S, Act I, p. 431. 
43. purusasya padesv ajanmanah samatite ca bhavac ca bhavi cat 
sa hi nispratighena caksusam tritayam Jnamayena pasyatill 
Raghu., VIII, 78, p. 163. 


Though said with reference to Vaisistha it can any. Bsi 
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44. There is a picturesque description of the meditation practised by 
the Rsis through the posture called Vira, requiring as it does 
tremendous fortitude with its total stillness in the context of the 
mention of the penance grove of Atri by Rama on the way from 
Lanka to Ayodhya. It is said that even the trees standing in the 
middle of altars with their stillness for absence of wind appear 
to be practising Yoga 
virasanair dhyanajusam rsinam ami samadhyasitavedimadhyah! 
nivataniskampataya vibhanti yogadhirudha iva Sakhino ‘pill 

Raghu., 5۱11.52, p. 206. 

45. ibid., 1.73, p. 109. 

46. ibid., 1.74, p. 109. 

47. dharmalopabhayad rajnım rtusnatam imam smaranı 
pradaksinakriyarhayam tasyam tvam sadhu nacaraht 
avajanasi mam yasyad atas te na bhavisyatil 
matprasutim anaradhya prajeti tvam Sasapa sali 

ibid., 1.77, p. 109 

48. ibid., VIII. 75, p. 163. 

49. ibid., XIV. 72, p. 217. 

50. Abh.S., Act VII, p. 557. 

51. ksaumam kenacid indupandu taruna mangalyam aviskrtam 
nisthyutas caranopabhogasulabho laksarasah kenaciti 
anyebhyo vanadevatakaratalair aparvabhagotthitair 
dattany abharanani tatkisalayodbhedapratidvandvibhihn 

ibid., Act IV., p. 485. 

52. ibid. 

53. ibid., Act V, p. 501. 
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anarghasılahı 
Srutaprakasam yasasa prakasah pratyujjagamatithim atitheyahn 

Raghu., V.2, p. 134. 

73. Abh.S., Act V, p. 500. 

74. ibid., p., 501, footnote 5. 

75. Raja — tena hi madvacanad vijnapyatam upadhyayah somaratah 
amun asramavasinah $rautena vidhina satkrtya svayam eva 
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ibid., XL7, p.183. 


- ibid., XL21, p.184. 


ibid., X1.23, p.185. 


. ibid., XL35, p.186. 

- Abh. رگ‎ Act 11,p. 455, p.186. 

. ibid. 

. Raghu., 1.56., p. 107. Interestingly the world used for Agni here 


is havirbhujah which is just the right one to compare the Rsi with. 
The couple born of Daksa and Marici is said to be removed just 
one degree from the Creator: dvandvam daksamaricisambhavam 
idam tat $rastur ekantaram, Abh.S., Act VII, p. 556. 

As a devoted wife Daksayani wants to know from her husband 
the duties of the wives devoted to the husbands which he explains 
to her with the other wives of the Rsis: 

Matali — aye vrddhasakalya! kim anutisthati bhagavan maricah? 
(akarnya) kim bravisi? 

daksayanya pativratadharmam adhikrtya prstas tasyai 
maharsipatnisahitayai kathayatıti, ibid., p. 546. 

Apart from the expression maharsipatnisahitayai, accompanied 
with the wives of the Maharsis, with reference to Daksayani 
above there is reference to the wives of the Rsis in the 
Raghuvamsa in the description of the Asrama of Vasistha who 
looked up on the deer as their offspring. 

akirnam rsipatnmam utajadvararodhibhihi 

apatyair iva nivarabhagadheyocitair mrgaihit 

The classic example in this case could be Marica whose hard 
penance is described by Matali in the following stanza: 
valmikagranimagnamurtir urasa Sandastasarpatvaca 

kanthe Jirnalatapratanavalayenatyarthasampiditah 

ansavyapi Sakuntanidanicitam bibhraj jatamandalam 

yatra sthanur ivacalo munir asav abhyarkabimbam Sthitahu 
“Immovable like the trunks of the tree, stands the yonder sage, 
facing the sun’s orb with his body half-buried in an anti-hill, with 
his breast closely covered over with Sloughs of serpents, hard 
pressed at the throat with a ring of withered tendrils of creepers, 
and wearing a mass of matted hair overspreading his shoulders 
and closely filled with birds’nests (Translation from MLR. Kale). 
Dusyanta also calls the Rsigas kastatapas, of hard penance: namo 
smai kastatapase. ल्या 
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Abh.,S., Act I. p. 440. 
For Kanva: 
1. Vaikhanasah — esa khalu kanvasya kulapater anumalinitiram 
asramo drsyatel 
Raja - api sannihito tra kulapatih? 
2. Raja — api nama kulapater iyam asararnaksetrasambhava syat? 
ibid,. Act J, pp. 432, 436. 
For Vasistha: 
nirdistam kulpatina sa parnasalamı 
Raghu., 1.95, p. III. 
For Vi$vämitra: rtvijah kulapater yathakramam vagyatasya 
niravartayan kriyahl 
ibid., XI. 30, p. 185. 
Abh.S. ed. M.R. Kale. Gopal Narayen & Co., Bombay, 1920. 
¡DIANA 
For Vasistha: tava mantrakrto mantrair durat prasamitaribhih, 
Raghu., V. 4, p. 134. 
For Varatantu: 
apy agranir mantrakrtam rsinam kusagrabuddhih kusalı gurus 
te 
ibid., V. 4. p. 134. 
For Valmiki: sakha dasarathasyapi janakasya ca mantrakrt. 
ibid., XV. 31. p. 221 
Ku. Sam., V. 16, p. 70. 
Raghu., XI. 32, 185. 
ibid., XV.59, p. 224. 
Rama is said to have given a send off to the Rsis at the conclusion 
of his sacrifice where the gifts are said to have been the tears of 
the friends: rsm visrjya yajnante suhrdasrupuraskrtan 
ibid., XV. 86, p. 226. 
Nandargikar reads here suhrdas ca puraskrtan in place of Rewa 
Prasad Dwivedi’s suhrdasrupuraskrtan, Whatever the reading, the 
Rsis being puraskrta honoured, with gifts at the conclusion of 
the sacrifice is evident from it. 
Rama’s grandson Atithi at the conclusion of his sacrifice is said 
to have honoured priests with rich gifts: 
rtvijah sa latha 'narca daksinabhir mahakratau! 
yatha sadharanibhutam namasya dhanadasya call 


IV KALIDASA STUDIES 


The Kumärasambhava—Its Genuine Portion 


The Kumarasambhava (K.S.) as availalbe at present has seventeen 
cantos which carry on them the commentary Sanjıvanı by 
Mallinatha on Cantos I-VIII and by Sitarama Kavi on Cantos IX- 
XVII. The expression in all these is not the same, giving rise, 
therefore, to a controversy, not yet fully resolved, as to whether 
the whole of the work is that of Kalidasa or a certain portion of 
it. A fairly good number of scholars is of the opinion that the 
genuine portion of the work is upto Canto VIII only, after which 
it is all interpolation. And there are powerful arguments for it. 


Later scholars like 0 iksita, Mammata and n 
Anandavardhana in their discussions on certain words, themes and 


figures of speech have given quotations from the work upto Canto 
VIII only thereby giving rise to the conjecture that in their time 
the work had these cantos only and not upto Canto XVII or they 
did not accept cantos IX to XVII as genuine to draw their material 
on. 

Bhattoji Diksita has referred to the K.S. a number of times: 
giri3am upacacara (K.S. 1.60), visavrkso’pi samvardhya (11.55), 
tulam yadarohati dantavasasa (V. 34), vimanana subhru (V.43), 
vijnapana bhartrsu (VIL.93), durayaty avanate vivasvati (VIIL.31), 
pivaroru pibativa barhinah (VIII.36), Sarvarasya tamasah (VII. 
57) 

Saranadeva has referred to the K.S. thirty times to justify the 
apparently unjustifiable words. And each time it has been from 
within the portion upto Cantos VIII only 


Appayya Diksita (in his Citramimamsa) has quoted twelve, 
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Anandavardhana six and Mammata nine stanzas from the K.S. and 
all these are from the first eight cantos only, OM 

A point well-noticed by scholars already against the portion 
of the K.S. beyond Canto VIII as genuine is that Mallinatha has 
not commented on it. 2 

An examination of the two portions of the K.S. also leads to 
the same conclusion. The first portion (upto Canto VII) has no 
frequentative form while the second (from Cantos IX-XVID has 
a few of them e.g. lelihana (XVI.16), dodhuyamana (XVII.30), 
dandahyamana (XVIL39). > حا‎ EE 

The first portion does not have a word with akac while the 
second one has it: ahakapramukhyan (XII.46). The second portion 
furnishes instances of hiatus when of hiatus when followed by o enjoined by 
Panini by of (1.1.15), e.g. aho aho devaganah (XIL 54), atho 
acumbat (XIII.19), ittham vilokya surasainyam atho asesam 


. && Zalanandasukhasya (IX. 16), adhikakantikantah (XIILS) 

(IX.37), nirdagdham atmano deham‏ 7لم 
Zurvahanı vodhum aksamah (X.13.), sandrapramodo-‏ 
(X.19), kalahakelikutuhalotkam‏ شش 


2 


Particularly with reference to Kumara (Skanda), Indra and Candra 
but not in the first section, == PA ES 


Made-up Words for Kumara 


Smararalisuta), (XII 47), Andhakarasi 

EEA, ^^» Andhakara Usutasya (XIII.17.),‏ سس ہے 
Adriputr Adriputrimahetapuiya, asurasya‏ 
riputr imahesapuiraya (XIII. 29). Smarasatrusiinuh | (XIII. 33)‏ 


(0+ तता. 45), و بسن‎ (XIV. 1) 
nd, „afadvesitanäjam (XIV. 8), Tripurantakatmajam (XIV. 9 


= 


un 
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Manmathamardanätmajam (XV.2), Manmathasatrusununa 


(XV.3), Smararisunoh (XV.38, 40; XVII.6), Purarisunoh (XV.49; 
XVII.7), Tripurariputram (XVII.18), Makaradhvajasatrusunum 


(XVIL46), Tripurarisunum (XVIL48), Visamasarareh sununa 
(XVII.55). Ir EC M 


Made-up word for Indra 
Pulomaputridayitah (XII. 22; XIII. 9) 


Made-up word for Candra (moon) 


Triyamaramanah (XIII. 8) 

Unlike his successors like Bharavi and Magha, Kalidasa is 
not in the habit of using unfamiliar words. Occurrence of some 
of them like, Arpitayoni (X. 16) for fire, sankrandana (XII. 3) 
for Indra, Kasara (XIV. 7) for he-buffalo in the second part is a 
clear departure from the Kalidasan practice. So is the eulogy for 
the celestial Ganga (X. 28-36) which is reminiscent of later stotra 
type of poetry. 7 

Along with tautology could be mentioned unnecessary 
padding which is noticeable in the second portion. In 
Tripurasurari (XIII. 20), the word asura is unnecessary. Siva is 
always called Tripuräri. Asura is just a padding here. In 


for it by pointing out that it denotes certainty, hi ni$cayah which, 
however, is a weak defence. The use of hi in the present case is 
not in the same strain as in klesah phalena hi Punar navatam 
vidhatte. 

Kalidasa is known for his similes which have a charm of their 
own. He is very frequent with them as also very original. While 
there are numerous similes in the first portion, there are just six 
of them in the second which considering its volume is rather a 
small number and they too lack the charm and the felicity of those 
in the first as also Kalidasa’s other works. 


In the case of a son, Kalidasa’s practice, as noticeable in his 


various works is that he either Telates him to the father Qr the. i. 
CC-O. Prof. Satya Vrat Shastri Collection. Digitized By Siddhanta eGangotri Gyaan 


70 Classical Sanskrit Literature 


mother but never to both, e.g. babhüva bhavesu dilipanandanah 
(Raghuvamsa, III. 41); dilipasunoh sa brhadbhujäntaram (III. 54); 
sudaksinasunur api nyavartata (III. 67); dausyantim apratiratham 


“Ja (Abhijnandsakuntala, IV. 20); kaccid abhinanditas tvaya esa 


Sakuntaleyah (VII. 32/33) where Raghu is referred to as the son 
of f Dilipa or of Sudaksina, and Bharata, of Dusyanta or of 
Sakuntalà. The same practice is met with in the first porüon of 
the K.S. where Parvati is spoken of as the daughter of the 
mountain (Himalaya) Sailatmaja, adritanaya and so on. In the 
second portion, however, Kumara (Karttikeya) is spoken of as the 
son of Siva and Parvati, not always as the son of either Siva or 
of Parvati which should have been the case keeping in view the 
Kalidasan practice, e.g. mahesadrisutasutasya (XI. 39); 
girisagauritanayena (XIII. 9); adriputrimahesaputraya (XIII. 29); 
tanayo si girisagauryoh (XVII. 14). 
One more argument against Kalidasa having composed the 
work upto Canto XVII could be that instead of naming his work 
K.S., he would have named it, keeping in view the victory over 
the villain, Tarakavadha like the Prakrit works Kamsavaho, 
Gaudavaho or named it 75 it Tarakavijaya, victory over Taraka, in line 
with the titles like Haravijaya. A 
It may well be argued | here as to how the work could be 
named KS. the birth of Kumara, if the genuine portion of it is 
to be accepted to be upto Canto VIII only, for it does not describe 
the birth of Kumara. The answer to this could be that with the 


e ۰ 
marriage of Siva and Parvati and their union, the birth of a son 


could be an obvious deduction. 

All this would point to the Portion upto Canto VIII being that 
of Kalidasa, What follows might well have been composed by a 
later writer to ensure its perpetuity ascribed to the master poet. 
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The works of Kalidasa are replete with reference to sacrifices or 
things connected with them. This should not be unusual in view 
of his description of hermitages and penance groves with ascetics 
for whom performance of sacrifices was a matter of course. Then 
there were kings who organized big sacrifices which would last 
long and to which they would invite important sages and seers 
of the time. They would either do so for the fulfilment of some 
wish like the birth of a son or to proclaim their supremacy among 
contemporary kings. 

Kalidasa must have lived in an age when he would have seen 
columns of smoke going up the sky and heard of the chant of the 
Vedic mantras to enable him to describe them with a certain 
intimacy. A major part of his themes he has laid in penance 
groves, Tapovanas or hermitages, Asramas of Kanva, Marica and 


other sages. Dusyanta, the king of Hastinapura, reaches it in 


course of hunting. The Asramites come to know of this and send 
him the sons of the Rsis, the Rsikumaras, with the request that 


-e 


he should stay in the Aśrama for a few days. The reason: On 
account of the absence of Kulapati Kanva the demons are causing 
obstructions to their. sacrifices: tatrabhavatah kulapater 
asannidhyad raksamsi na istivighnam utpadayanti!. The king 
agrees. The sacrifices go on, the king taking care of the 
hindrances. As they conclude, he is sent off by the sages for his 
capital: adya rajarsir istim samapya rsibhir visarjitah......... 2 pe 
For the performance of the sacrifice an altar, Pedi, was laid, E 


around which was placed the sacred Kusa, SS, 1 5 
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the sacrificial priests would then light the fire and pour oblations 
into it. A pupil of the sacrificer, the Yajamänasisya, in the 
Abhijnanasakuntala is shown carrying the Kusa grass which he 
is to pass on to the sacrificial priests: yavad iman vedisams- 
taranartham darbhan rtvigbhya upanayami3, 

Back in his Asrama, Kanva arranges for sending Sakuntala 
to her husband’s home. At the time of her departure he asks her 
to walk round the fires to which sacrifice had Just been offered: 
itah sadyohutagnin pradaksinikurusva*. He then blesses her in 
Rgvedic metre: rkchandasa ‘Saste—‘May these sacrificial fires 
having their places assigned them round the altar with sacrificial 
sticks offered to them and the Kusa grass strewn round them, 
chasing away evil with the odours of sacrificial offerings, purify 
you: 

ami vedim paritah klptadhisnyah 
samidvantah Prantasanstirnadarbhähı 
apaghnanto duritar havyavahair 
vaitanas tvanı vahnayah pavayantu 115 


The plural number in sacrificial fires, vahnayah, is indicative here 
of more than One fire. It probably refers to three that are usually 


and the Ahavaniya Which are co collectively called Treta according 
to Manus, Kalidasa too calls them as such in describing the smoke 


یج 
E the path of Rama’s aerial car on his return from Lanka to‏ 
تی yodhya:‏ 
ta‏ 


DOR NE ng the three brothers of Rama as having the lyste 
ere x TeS: Hare pi raghor vamsyas trayas tretagnitejasah. 
S Indirect reference to three fires when Kautsa approaching 


the fourth fire for two or er ee 
ary: vasans caturtho gnir ivagnyagare'. 


ce that Kalidasa in h; i number 
of fires as four and tha Sa In his works gives the 
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Ir fires 


tapasyati!o, 

Kanva's statement that the fires have their assigned places 
on the altar agrees very well with the Vedic practice. The 
Garhapatya is situated in the middle of the western part of the 
Ur Védi, the Daksinagni is near the south-western corner of it and 

the Ahavaniya is at the eastern end of it. 

Every Agnihotrin or worshipper of fire in days of yore had a 
separate room, or if circumstances permitted, a house dedicated 
to the holy fires. Kalidasa refers to this in three places, one, when 
the incorporeal metrical speech informs Kanva of Sakuntala’s 
marriage as he had entered the fire sanctuary: agnisaranam 
pravistasya Sariram vina chandomayya vaca! 1, the second time, 
when Dusyanta asks his staff bearer Vetravati to lead the way to 
the fire sanctuary where he is to receive the pupils of Kanva and 
Gautami who had escorted Sakuntala to him: Vetravati! 
agnisaranamargam adesaya!? and the third time when Raghu asks 
Kautsa to wait for three or four days in the fire sanctuary while 
he would endeavour to accomplish his object: vasañ$ caturtho 
'gnir ivagnyagare ... dvitrany ahany arhasi sodhum.? Now, the 
word used in the Abhijnanasakuntala for fire sanctuary is 
agnisarana while that used in the Raghuvamsa is agnyagara. Both 
have the same meaning of a house for sacred fires. One of the 
alternative meanings of agara is house. Kālidāsa uses it in this 
sense in the Meghaduta: tatragaram dhanapatigrhan 
uttarenasmadıyam.'* 

As per tradition, offerings in the sacrifices go to the deities 
who are called for that reason havirbhuj. In the Abhijnana- 
Sakuntala even the sage couple Daksayani and Märica in whose 
Asrama Sakuntala takes shelter after her repudiation by her 
husband is called so. Not only that, it is said to be the foremost 
among them: yajriabhagesvaram...'5 dvandvanı daksamari- 
cisambhavam. In the Kumarasambhava even the mount Himalaya 
is assigned that position: yajnabhagajusam madhye padam 
atasthusa tvaya.!® 
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Though the Rsis could, through their spiritual power itself, 
ward off obstructions to their sacrifices from demons wont to 
disrupt them, they would normally not like to do so for fear of 
its depletion. Raghu specifically enquires from Kautsa whether 
his preceptor Varatantu has not to spend his threefold penance 
treasured up by him to remove impediments. The normal course 
for the ascetics was to approach the rulers of the time and to 
request them for protection. It was only when that was not 
available that they would strike the disruptor with their curse-arm 
and spend their penance: tranabhave hi Sapastrah kurvanti tapaso 
vyayam. 17 

The theme of the rulers or their sons being called upon by 
ascetics to afford them protection is taken up by Kalidasa in two 
of his works, in the Abhijfianasakuntala as noted above as also 
the time when Dusyanta hears a call informing him that while 
the vesper sacrifices, the Savanakarman, are commenced, the 
shadows of flesheaters are inspiring terror in various ways: 
Savanakarmani sampravrtte chayas caranti bahudha bhayam 
adadhanah....pisita 
places, first time when the sage Visvamitra approaches King 
Dasaratha to spare Räma for him to remove obstruction to his 
sacrifice: kausikena kila sa ksitiSvaro ramam adhvaravighata- 
Santaye... yacitah!® who together with Laksmana afforded him 


he was observing silence, Sacrificial rites in due order: rtvijah 
kulapater yathakramam vagyatasya niravartayan kriyah?! and the 
other time when the sages living on the banks of the Yamuna with 


lavanena viluptejyas tamisrena tam abhyayuhı 
munayo yamunabhajah Saranyam Saranarthinah 122 
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absence of a protector only do the curse-armed ones expend their 
ascetic virtue: tranabhave hi Sapastrah kurvanti tapaso vyayam. 

While enumerating the qualities of the scions of the race of 
Raghu Kalidasa mentions one which is particularly relevant to 
the present study. It is their offering oblations to fire according 
to prescribed rules: yathavidhihutagninam.4 Dilipa going to 
Vasistha to enquire of the cause of his issuelessness and to know 
the means to be out of it mentions to him his obscured state for 
want of an issue, prajalopanimilitah3, though he is purified by 
sacrifices, jjyavisuddhatma>. The sacrifices may not only serve 
the purpose of self-purification, they may also lead to meterial 
prosperity. Dilipa mentions to Vasistha that the oblation duly 
offered by him to the holy fires turns into rain for nourishing the 
crops which otherwise would wither by drought: 


havir avarjitam hotas tvaya vidhivad agnisut 
vrstir bhavati sasyanam avagrahavisosinamir? 

The mantras that he, their revealer, the mantrakrt?8, the 
repository of the Atharva lore, atharvanidhih®, utters keeps the 
enemy away and accounts for the welfare of the people. 

Since ghee was the principal offering in the sacrifices, the 
cow, the means of obtaining it, had an importance of its own for 
the sacrifice. It is said to be the ahutisadhana, the source of 
oblation, for the Aotr??, the sacrificer, who maintains the 
sacrificial fire: hitagn?!. > E AE مجح‎ 


who has consecrated the sacred fires as in the case of Aja? Aja? or 
yajvan??, sacrificer as in the case of Ksemadhanvan Kalidasa 

mentions a number of kings having performed certain Specific 
sacrifices. Dilipa performed ninety-nine Asvamedhas* and, 

though he could not perform the hundredth one; hi 

by his son Raghu having been taken away by Indra who would 

not part with it; (though challenged by the former, not wanting 

the nomenclature of Satakratu to pass on to someone else); he 

got its full fruit.” Dasaratha performed the Putresti sacrifice for 

begetting sons. Raghu performed the Visvajit sacrifice wherein 


i i i ions 37 Ra 
he gave away in charity all his possessions. Rama p forme: 
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the ASvamedha sacrifice’ wherein he placed the figure of exiled 
Sita in gold by his side. Sita’s father Janaka performed a 
sacrifice, name not given, but inferrable to be ASvamedha because 
of the mention of Yüpa in a reference to its conclusion: yupavaty 
avasite kriyavidhau*? and its mention by the word kratu with 
which it is referred to elsewhere, to which he had invited the sage 
Visvamitra: tam nyamantrayata sambhrtakratur maithilah “| who 
had taken Rama also with him. It was there that the incident of 
the lifting of the bow and its breaking had led to the marriage of 
Rama with Sita. 

There is reference by Rama to the A$vamedha intended to 
be performed in the context of the ocean having been enlarged 
by his ancestors when they had dug into the earth in search of 
the sacrificial horse of their father that had been taken down by 
the sage Kapila to the nether regions: 


guror yiyaksoh kapilena medhye 
rasatalam sankramite turangeı 
tadartham urvim avadarayadbhih 
purvaih kilayam parivardhito nahu 4 
Rama’s grandson Atithi is also described to have performed 
the Asvamedha sacrifice, jigisor asvamedhaya®, and that is 
incidentally the last reference to ASvamedha in the Raghuvanısa. 
Since the A$vamedha involved the killing of the horse, it was 
but natural that Kalidasa should have made a frequent reference 
to the Yupa, the sacrificial post, to which the animal was tied 
befrore it was slaughtered. 


The Yogin Kärtavirya is said t fi ifici 
ms o have fixed sacrificial posts 
in eighteen continents: 3 


astadasadvipanikhatayupah 


babhuva yogi kila KartaviryahifA 


Toe sacrificial ceremony performed by Janaka consisted of 

e pus 7 مک‎ avasite krıyavidhau®, Dasaratha is said to 
ave made the banks of the rivers Tamasa and Sarava ناد‎ E 

the loftly golden Yüpas: SOD Sarayu glisten with 
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kratusu tena visarjitamaulina 
bhujasamährtadigvasuna krtahi 
kanakayupasamucchrayasobhino 
vitamasa tamasasarayutatah (6 

Rama in the aerial car points to Sita the banks of the river 
Sarayü flowing by Ayodhya lined all along by the sacrificial 
posts, the Yupas^. The mention is in the context of the horse 
sacrifice, the turangamedha®®, 

Rama’s son Kuga on his way back to Ayodhya to shift his 
capital to it saw on reaching the banks of the Sarayü hundreds of 
Yüpas, with square pavements for their pedestals, of the 
descendants of Raghu having performed sacrifices: 


ity adhvanah kaiscid ahobhir ante 
kulam samasadya kusah sarayvahı 
vedipratisthan vitatadhvaranam 
yupan apasyac chataso raghunamıf? 

Siva in the guise of a Brahmacarin while dissuading Parvati 
from her resolve to win him for her, says that the good do not 
accord a stake, Sula, in the cremation ground the Vedic honour 
due to a sacrificial post: apeksyate sadhujanena vaidiki 
$masanasulasya na yupasatkriya.50 ۱ 

If it was Asvamedha, the animal killed was horse. If it was 
Gomedha, it could even be cow. King Rantideva is mentioned 
by Kalidasa to have slaughtered cows. The cloud in the 
Meghaduta is asked to tarry for a while on the river (Carmanvati) 
to do honour to the glory of the king that had appeared on the” 
earth in the form of a river: 


vyalambethah surabhitanayalambhajam manayisyan 
srotomurtya bhuvi parinatam rantidevasya kirtimip! 

Rama in the aerial car while overflying the forests also draws 
Sitä’s attention to a number of Asramas and Tapovanas of the 
Rsis giving his comments on their involvement in the sacrifices. 
The ascetic Sutiksna he mentions as practising penance in the 
midst of the four fires fed with fuel: havirbhujam edhavatam 


caturnam madhye™. The sage Sarabhanga after keeping the sacred 
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fire and after continuing to propitiate it with sacred fuel for long, 
ciraya santarpya samidbhir agnim, at last offered his body 
consecrated with mantras to it: 


yo mantraputam tanum apy ahausiti? 


The ablution at the conclusion of the sacrifice called 
avabhrtha is referred to by Kalidasa at more than one place, once 
in the context of the mention of Nandini’s milk which was said 
to be more sanctifying than it (the avabhrtha): bhuvam kosnena 
kundodhni medhyenavabhrthad 4777, the second time in the 
context of Da$ratha having had it: avabhrthaprayatah*, the third 
time Vi$vämitra having had it: avabhrthapluto munih 56 and the 
fourth time in the context of Rama’s mention of the Iksvakus 
having had it: turangamedhavabhrihavatirnair iksvakubhih?. | 

Kalidasa uses a number of words for sacrifice: yajfia,?* ijya,? 
homa,® adhvara,9! kratu, 2 makha,® ¡sti and vitana the last one 
identifyable from its derivative Taddhita use vaitana found first 
in the context of the sacred water vaitanikam Santyudakam % and 
the other time at Sakuntala’a circumambulation of the sacred fires 
vaitana vahnayah$6. Sometimes the idea of the sacrifice or 
sacrificial rites is just conveyed by the general word kriya, act. 
Dilipa asking the lion to accept him in lieu of the cow says by 
doing so neither the means for the sacrifice of the Muni (Vasistha) 
would be destroyed, bhaved alupta$ ca muneh kriyarthah®”, nor 
would the dinner-after-fast of his be violated. Raghu while asking 
Indra as to why he should cause obstruction to the sacrifice of 
his fäther also uses this word: madguroh kriyavighataya katham 
pravartase®. After Rama had removed the obstruction by demons 
the sacrificers were able to perform the sacrificial rites for 


his ministers made out to the suspecting subjects That that he was 


engaged in performing sacrificial ceremonies for the birth of a 
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son: badham esu divasesu parthivah karma sadhayati 
Putrajanmane”!. The bigger sacrifices like the Asvamedha and 
the Visvajit were referred to occasionally with the word mahat: 
tad angam agryam maghavan mahakratoh,"? iti ksiti$o navatim 
navadhikam mahakratunam......~ tatana त) 3 rtvijah sa tatha ‘narca 
daksinabhir mahakratau,7 putro raghus tasya padam prasasti 
mahakrator visvajitah prayokta.” Interestingly, the word yaga for 
sacrifice never figures in the works of Kalidasa. Be 
The words for sacrifice mostly have been used by the great 
poet as synonyms though in ritualistic texts they go with a 
particular sacrifice for which his use of a number of different 
words for the same sacrifice can be cited as proof, e.g., homa, 
makha and kratu for ASvamedha, yajña, adhvara and makha for 
Visvajit and so on, 6 PU 
` It went with the rules of the sacrifice that the fee and the gifts 
were to be given at the conclusion of the sacrifice without which 
it was taken to be as good as futile: hato yajñas tv adaksinah. 
Kalidasa mentions it first in the context of the coronation of 
Atithi, so of Kuga and the grandson of Rama so that Snätakas 
could complete their sacrifices with liberal gifts: 


sa tavad abhisekante snatakebhyo dadau vasuı 

yavataisam samapyeran yajnah 0777م"‎ 
and the second time in the context of the performance of the 
Asvamedha sacrifice by the same king: 


rtvijah sa tathanarca daksinabhir mahakrataut 
yatha sadharanibhutam namasya dhanadasya cai’ 


Called Dirghasatras some of the sacrifices would last very 
long. وی کت تم‎ mentions them as going on for 
a hundred or even a thousand years: varsasatikani varsasahasri- 
kani. Kalidasa for once makes a mention of the same in the 
context of the non-availability of the divine cow Surabhi (who 
had cursed Dilipa) for her being in the nether region, patala, for < PR 
providing oblation, Aavis, for the Dirghasatra of Pracetas:_ 


havise dirghasatrasya sa cedànim pracetasahi 
bhujangapihitadvaram patalam adhitisthatin?? 


i igiti i i n Kosha 
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It is only once a while that the sacrificial instrument is 
referred to by Kalidasa. There is mention of the sruc, the long 
sacrificial ladle, made of the vikankata wood in the context of 
the disruption of Vi$vamitra’s sacrifice. As the Rtvijs noticed the 
Vedi defiled with large drops of blood, they got so upset that the 
ladles dropped down from them: 


viksya vedim atha raktabindubhir 
bandhujivaprthubhih pradüsitamı 
sambhramo 'bhavad apodhakarmanam 
rtvijam cyutavikankatasrucam 180 


There is also mention of the sacrificial food, caru, which 


Da$aratha is said to have divided among his wives: sa tejo 
vaisnavam patnyor vibheje carusamjnitam®!, 

Oblation to sacred fire is of common enough occurrence in 
Kalidasa. Among the many good things happening at the time of 
the birth of Raghu one is the household fire receiving oblation 
with the flame rightward: 


pradaksinarcir havir agnir 2 


The same thing happened at the lustration caremony of the 
horses at the start of his victory expedition: 


tasmai samyag ghuto vahnir vajintrajanavidhau! 
Pradaksinärcir vyajena hasteneva Jayam dadaun 8? 


The augmentation of the natural splendour of-fire with 
oblation is used by Kalidasa in the context of the description of 
the sons of Dasaratha to compare the improvement (lit. increase) 
of their natüral modesty by means of the method of educaton of 
discipline (which they underwent); 


svabhavikam vinttatvam tesam vinayakarmanam! 
mumurccha sahajam tejo haviseva havirbhujamif* 


The red Karnikara is compared by him to the fire blazing with 
oblations: 5 


hutahutäsanadipti yuvatayah kusumam dadur ahitam 
tadalake 5 
It is worth notin 


> g that quite a few times that Kalidasa makes 
a mention of offerin poem 


8 of oblations into the fire, he uses the word 
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vidhina® or yathavidhi*’ or vidhivat,% or yathavat*? or samyak?? 
according to rule, in due order, with it. A sacrifice has to be 
performed according to rules or the procedure going with it as 
detailed in the relevant texts 

Kalidasa belonged to a civilization when Vedic sacrifices 
were stil in vogue, when altars were made and strewn around with 
the sacred Darbha grass, when the sacred fires, three or four, with 
each a specified place for it were lit, when an adequate stock of 
sacrificial firewood was maintained, when the priests, the Rtvijs, 
would help perform sacrifices for the Yajamanas or the Yajyas, 
when sages would pronounce blessings in Vedic metres and reveal 
the mantras, when kings and emperors would take pride in 
performing sacrifices, big and small, the daily ones and special 
ones requiring elaborate arrangements and would have on 
their completion the sacred avabhrtha ablution. This was a 
civlization which has so much permeated the spirit of Kalidasa | 
that it has found spontaneous expression all through his immortal 
works. 
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behind and one on either side, and the summer sun shining on 
the head as the fifth 
The Raghuvamsa of Kalidasa, Motilal Banarsidass, Delhi, 1982 
p. 881 o - 
Though Manu at one place, II. 231, mentions the holy fires to 
be three, the Daksina, the Garhapatya and the Ahavaniya, at other 
places, III. 100, 185, he mentions them to be five, the two more 
being Sabhya and the Avasathya. It is possible that Kalidasa in 
his mention of four fires had in his mind one of the two, the 
Sabhya or Avasathya in addition to the three referred to by the 
term Treta 
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. संस्कृत के अर्वाचीन समस्याप्रधान रूपक 
> 


संस्कृत-नाट्य-वाङ्मय की अपनी सुदीर्घ परम्परा है, जो चलते-चलते आज तक 
भौ आ पहुँची है। बीसवीं शताब्दी में ही सैकड़ों रूपकों की रचना हुई है अतः 
संस्कृत-नाट्य-वाङ्मय में इस कारण प्राचीनता और अर्वाचीनता का अद्भुत 
सम्मिश्रण है। 
जहाँ प्राचीनता से परिपक्वता आती है वहाँ कतिपय कड़ियाँ और परम्पराएं 
भी साथ लग जाती हैं। यही संस्कृत-नाट्य-वाङ्मय के साथ भी हुआ। शताब्दियों 
तक यह रूढ़ियों से जकड़ा रहा। भरतमुनि के नियमों से बंधा wn केवल 
अर्वाचीन काल में ही इन रूढ़ियों और नियमों के बन्धन में कुछ शिथिलता आ 
सकी; और यह स्वाभाविक ही था! जहाँ चारों ओर रूढियो और परम्पराओं की 
अकड्न में शांथलता आ रही हो-वहां नाट्य-वाङ्मय में भी शिथिलता न आ जाय 
यह सम्भव नहीं था। वर्तमान युग का संस्कृत नाट्यकार कथानकों के लिये केवल 
रामायण, महाभारत, पुराणादि तक ही अपने को सीमित न रख आसपास के जीवन 
से उन्हे खोजने में लग गया। उसने उसमे झांका तो पाया कि उसके लिये बहुत 
सामग्री है। वहाँ उसे लगा कि उसकी अनेक समस्याएं, उसके अपने समाज की 
समस्याएं, उसके सामने मुंह बाये खड़ी है। एक सच्चे साहित्यकार की भाँति वह 
उनक चित्रण करने में लग गया। साहित्य जनजीवन का प्रतिबिम्ब होता है। वह 
साहित्य संस्कृत में है इससे कया हुआ। संस्कृत साहित्यकार कब तक अपने 
परिवेश से कटा रह सकता है। वह समाज का है। उसकी समस्याओं को अपने 
वाड्मय में मूर्त रूप देने का उसने निश्चय किया, जिससे कि समाज का ध्यान 
उनको ओर आकर्षित हो सके और वह उनके समाधान में गतिशील हो। बर्नार्ड शा 
आदि अनेक पाश्चात्य नाट्यकारों ने यही किया। फिर भला संस्कृत नाट्यकार क्यो 
पीछे रहे। उसने भी यही किया। उसने अपनी नाट्य कृतियों में अनेक ज्वलन्त 
| समस्याओं को Sardi इसके परिणामस्वरूप अर्वाचीन संस्कृत-नाट्य कृतियों में 
अनेक समस्या-प्रधान रूपक प्रकाश में आये। उनमें से कतिपय की चर्चा प्रस्तुत 
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निबन्ध में की जा रही है। 

दक्षिण भारत के एक नाटककार श्री یچ‎ ने आज के परिवार की 
समस्या को अपनी एकांकी नाट्यकृति 'स्नुषाविजयम्‌' का विषय बनाया है। उन्होंने 
सास बहू की लडाई, कलही सास की अच्छी वधू के प्रति विमनस्कता और अपनी 
दुष्ट कन्या के लिए विशेषानुराग निरूपित कर जहाँ प्रेक्षकों का मनोरंजन करने में 
सफलता प्राप्त की है वहाँ समाज के समक्ष एक बहुत बड़ा 7۲-۳5 भी लगा 
दिया है। क्या अच्छी से अच्छी बहू भी सास के कठोर वाग्वाणों से कभी न बचेगी 
अथवा ननद के व्यंग्य रूपी विष को हमेशा ही उसे चुपचाप पीना पडेगा? एकांकी 
की कथावस्तु इस प्रकार है : दुराशा नामक दुष्ट सास सच्चरित्र नामक वधू के 
पीछे पड़ी हुई है। दुराशा का पति सुशील उससे स्पष्ट कह देता है कि तुम्हें अब 
आगे वधू के वश में रहना है। सास पति से कहती है कि जब मैं तुम्हारे वश में 
न रही तो बहू किस खेत की मूली है? पिता सुशील कहता है कि वृद्ध माता-पिता 
का पुत्र और वधू के वश में रहने में ही कल्याण है। इस पर दुराशा की टिप्पणी 
होती है कि आप ही वश में रहें। मैं गृहस्वामिनी रही हूँ और रहुँगी। सुशील अपनी 
स्थिति को डावांडोल ही समझता है और सोचने लगता है: 


भायावशो यदि भवामि वधूविरोधी पुत्रो गुणी स विमुखो मायि तेन हि رج‎ 

वध्वा भजामि यदि वत्सलता दुराशा मिथ्यापवादमपि मे जनयेदयतीव॥ 
अगर मैं तटस्थ रहूँ तो शायद अच्छा परिणाम निकले। वह अपनी पत्नी को सखी 
चारुवृत्ता से भी प्रार्थना करता है कि वह उसकी पत्नी की बुद्धि शुद्ध कर दे। 

उसे बताती है कि ऐसी बहू‏ چ से मिलने आती है तो‏ 00ج 

आ गई है जो कांटे की भांति चुभ रही है। चारुवृत्ता के पूछने पर कि बहू क्या 
गड़बड़ करती है, दुराशा उत्तर देती है-छिपा कर तेल रखती हूँ तो चुपड़ लेती है, 
बन ठन कर शाम को पति के सामने विलासपूर्वक जाती है। इस प्रकार वह मेरे 
बेटे को वश में कर लेना चाहती है। मैं भला इसे कैसे सह सकती हूँ? दूसरे क्षण 
ही कहने लगती है-मेरा दामाद तो अपनी मां के वश में है, मेरी कन्या को कुछ 
समझता ही नहीं। एक दिन दामाद मेरे घर आया तो उसके लिए जो दही आया, 
उसे बिना मुझसे पूछे अपने पति को भी परोस दिया (लगता है कि विवाह हो जाने 
पर सास बेटे को बेटा न समझ कर स्वयं ही अपनी बहू का पति ज्यादा समझने 
लगती है)। मैंने दामाद और अपनी कन्या के लिए जो अच्छा कमरा नियत किया, 
वहां बहू पहले से ही पति के साथ सोने के लिए पहुंच गई। इस पर चारुवृत्ता उसे 
समझाती है कि- * 


स्नुषा यदि सुख wat शयीत रुचिरे गृहे/ 
YA भवेद्‌ गुणी करिचद्यस्स्ववश' समुद्धरत्‌॥ 
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VIII 
वैदेशिकविदुषां संस्कृतरचना: 


विदेशेषु सन्ति नैके संस्कृतविद्वांस:। तत्र संस्कृताध्ययनपरम्पराऽतिपुरातनी। संस्कृतवाङ्मयं 
तत्रत्या विपश्चिदपश्चिमा: सम्यक्‌ परिशीलयन्ति, गूढं च तद्रहस्यमुद्भि्दन्ति, सूक्ष्मेक्षिकां 
च स्वकीयाममन्दमभियोगं च स्वकमभिव्यञ्जन्ति। एवं सत्यपि विरला एव तत्रत्याः 
संस्कृतेन वक्तुं प्रभवन्ति तल्लेखने वा। न तेन तेषां संस्कृतपाण्डित्यं جم‎ 
कदाचिदपि शङ्कनीयम्‌। संस्कृव्यवहारपरम्पराया अभाव एव तत्र हेतु: न हि 
संस्कृतं तदीया भाषा। संस्कृतव्यवहारस्यावसरोऽपि we नास्ति। तेन यदि جج‎ 
संस्कूव्यवहारे$ क्षमास्तर्हि न तत्र किमपि चित्रम्‌। इदमेव तावच्चित्रं यदेवं स्थितेऽपि, 
तत्र संस्कृतव्यवहारपरम्पराऽभावेऽपि, सन्ति केचन तादृशा विद्वांसो ये संस्कृतेन 
पद्यानि रचयन्ति, निबन्धान्‌ निबध्नन्ति, पत्रादिकमपि सुहज्जनेभ्यः संस्कृतेनैव प्रेषयन्ति। 


7 असार्धुरणस्तेषामस्यां वाचि समधिकारः। प्रसन्नमधुरश्च तेषां वाग्गुम्फः। निदर्शनार्थं 


तेषु कतिपयेषां मधुकर्या वृत्त्या सञ्चिताः संस्कृतकृतीरत्र भारतीयानां सस्कृतविदुषां 
मनोविनोदार्थ प्रस्तुमः। 
आसौच्छर्मण्यदेशे वल्द्श्मिदत्‌ नामा सुप्रथितो विद्वान्‌। सीगित्याख्य आसीत्तस्य 
गुरुर्यतोऽनेन संस्कृतमधीतम्‌। गुरोरशीतिवर्षपूर्तिमभिलक्ष्य विदुषाऽनेन स्वकीयाः शुभाशंसाः 
मन्दाक्रान्ताछन्दसोपनिबद्धैः संस्कृतपद्यः प्रेषिताः। शर्मण्यदेशीयगातिंगनविश्वविद्यालयतः 
समुपलब्ध तत्पाण्डुलिपिः। मेघदूतपद्यानुकारीणि तानि पद्यानि क॑ सरसहृद्यं सहृदयं 
नानुरञ्जयेयुः- क 
0 पृच्छामि त्वा कुसुमरचने गन्धसोरभ्यमाले 
दत्य हर्तु FET धन्यवाद भरन्मे। 
गन्तव्यस्ते नगरविदितो धीमतामुत्तमाङ्ग 
आग्नेयाक्तेर्विवरणकरो गस्तकोचेयभास:। 
जातो 27 विजयवचनात्प्राप्तकल्याणनाम्नि 
विद्वान्‌ यो मे गुरुरपि सखा विद्धि सोऽशीतवर्षः। 
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आचार्यस्य प्रविश भवन तस्य पत्नीप्रशिष्ट i 
गाढग्रन्थ वद सुमधुर प्राज्ञ 57:۸1 1 
जिज्ञासूना त्वमसि शरण बुद्धिधारापयाद- | 
स्तकापेतश्चतुरमनसा चारु FRE 

आकाडङक्षामो हृदि तव हित तेन 757 
जीवेच्छीमान्‌ जयतु जयवान्‌ 1 


पोलैण्डदेश आसीद्‌ ऐस्ड्रूस्‌ गवरोस्कौतिनामधेय: सुप्रथितो विद्वान। वार्सानगरे 
चिराय स वार्साविश्‍वविद्यालयीयप्राच्यविद्यासंस्थानस्याध्यक्षपदमध्यतिष्ठत| तस्य 
सुरगवीपाटवमद्यापि पोलैण्डदेशीया: सोत्साहं कीर्तयन्ति। एवं हि श्रूयते यद्यदा स 
छात्र एवासीत्तदा कस्यामपि विद्वत्सभायां समुपस्थातु फ्रांसदेशराजधानीं पेरीसपुरीमुपेतः। 
तत्र चाल्पवयस्क इति सभागारे कस्मिंश्चित्कोणे समुपविष्ट:। प्रारब्धे सभाकार्ये 
विद्वत्सु भाषमाणेषु कयाचिदन्तःप्रेरणया स संस्कृतेन पद्यमेकमरचयत्‌। तच्च पद्यं 
पत्रखण्डमारोप्य स्वसमीप उपविष्टं कमपि स्वपरिचितमपाठयत्‌। स च पल्रखण्ड- 
स्तेनान्यस्मै प्रदत्तस्तेन च ततोऽन्यस्मै। एवं हस्ताद्धस्तं गच्छन्स पत्रखण्ड: क्रमेण 
सभाध्यक्षं प्राप्तः। तेन तत्स्थं पद्यं तथा रमणीयमनुभूतं यत्सभामञ्चत एव वाचितं 
. यच्छुत्वा सर्वेऽपि सुतरां चमत्कृताः। तदनन्तरं सभाध्यक्षेण -सभाकार्यसञ्चालनार्थं 
किशोरकः श्रीगृवरोंस्कीमहाभागो निमन्त्रितस्तेन च तत्कार्यं महता कौशलेन निर्व्यूढम्‌। 
विलक्षणं तत्पद्यं न सम्प्रति कुत्राप्युपलभ्यते। पोलैण्डदेशीयास्तच्चर्चयन्ति परं न 
तत्सम्प्रति कस्मिन्नप्यस्ति। श्रीगवरोस्किमहाभागस्य ग्रन्थादिषु निपुणं निरीक्ष्यमाणेषु 
तत्कदाचिद्‌ दृष्टिपथमापतेत्‌। भूयान्‌ कालो व्यतीतस्तस्य रचितस्य। कुत्र तत्स्थापितं 
तेन विदुषेति न कोऽपि सम्प्रति जानाति। तस्यैव विद्वद्गोष्ठीगरिष्ठस्य स्वनामधन्यस्य 
शिष्य आसीत्‌ सुश्केविचूमहाभागो यस्तदनन्तरं प्राच्यविद्यासंस्थानस्य वार्साविश्व- 
विद्यालयीयस्य तदुत्तराधिकारिरूपेणाध्यक्षपदमप्यलमकरोत्‌। परश्शतानां निबन्धानां प्रणेता 
स गुरुकृपया सुरगवीगद्यपद्यबन्धेऽप्यनितरसाधारणीं कामपि नैपुणीमध्यगमत्‌। 
पोलैण्डदेशे, न केवलं पोलैण्डदेश एव, अपि त्वनेकेषु योरूपीयदेशेषु एषा 
पद्धतिर्यत्तत्रत्या जना: कस्यापि दिव्यपुरुषस्य जोनस्य वा पौलस्य वाऽथवाऽन्यस्य 
. कस्याप्येवंविधस्य जन्मदिवसमात्मीयं जन्मदिवसमिति स्वीकुर्वन्ति। तच्च नामदिनमिति 
व्यवहरन्ति। 77557 नाम तेषां कृते महानुत्सवः। तादृशमेव किमपि नामदिनमुपलक्ष्य 
स्वगुरुं श्रीगवरोस्किमहाभागं प्रति प्रेरिताः शुभाशंसा गद्यपद्यरूपेण सुरगवीरुचिरपदबन्धेन 
श्रीसुश्केविचूमहाभागेन। प्रथमं पद्यान्यत्न तदनन्तरं च गद्यम्‌। तदुभयमिदं तेन स्वपरवर्तिने 
प्राच्यसस्थानाध्यक्षाय श्रीक्रिस्तोफरबिस्कीमहाभागाय “निबन्द्धिसकाशात्कृतज्ञता- 
पूर्वकमुपहारीक्रियत' इति पङ्क्तिपूर्वकं प्रदत्तम्‌। सम्प्रति तत्‌ तस्मिन्नेवास्ति। तत एव 
` च तदुपलभ्य विदुषां मनोविनोदायात्रोपस्थाप्यते। पद्यभागापेक्षया गद्यभागोऽल्रोत्कृष्टतरः। 
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महाकवेः बाणस्य शैलीमनुकुर्वन्‌ स भारतीयान्‌ संस्कृतविदुषः पाश्चात्त्यसंस्कृतविदुषां 
संस्कृतगद्यलेखने कामपि विलक्षणां नैपुणीं परिचाययेत्परौढिं चाप्यपूर्वाम्‌। पद्यरसं 
प्रथममास्वाद्य गद्यरसमास्वादयन्तु सुधियः 


पद्यभागः 


अस्त्वन्येषा' बहुलगहनाकीर्णमित्युगरदर्ग 

क्रान्त्वा क्रान्त्वा स्खलितचरण HUSH SPAT} 
अन्ते मोक्षो न इति निहतातिष्टनिवदेमेव 

आयुःसज्ञं गमनमचिरान्मृष्टपादाङ्‌्क AA 
नष्ट नामापि नतु सुतरा का कथा कर्मणामि- 

अवमतिपर' कथ्यता वृत्तविद्भिः।‏ ہویم 
जीव तेषा श्रमभरयुत यातयाम किलेव‏ 

ananta लिपिरिव गत जातु 1۱ 


AHA दशशतकराच्चण्डमुदुद्योतिते तु 

ura सकलमपि विद्यत्कुल (अत्र यतिभङ्गः) तूणमेव। 
[7 क्षविततिमिरान्‌ सवतो विप्रसार्य 

बिद्यालोकऽ हमहिमकयेवाककान्तत्वमतु।। 


भूयोभिः कि कुशलयशसी चक्रवाकामिषे द्वे 
स्याता रात्रावपि नु वियुते सातिधानेसदा तो = 1 


इत्याद्यद्य स्मृतशुभशता तिर्गता TE वाग्‌ 

3778777 बहुमतगुरोः कल्पतामल्पतायाम्‌॥ 
सूर्यादोष्ण्य वारिराशेश्च viler 

वाताच्छैत्य' वालुकाभ्या बहुत्वम्‌। 
इत्यादाय त्वत्सकाश गुरो El 

गच्छन्त्वद्य प्राग्‌ यथा मन्मनासि॥ 


गद्यभाग 


“ अद्य खल्वष्टाङगपातत्वेन गुरून्‌ प्रणमामः। द्वे एव वर्षे अस्माक गुरुभिरध्याप्य- 
मानाना' पर्याय गते! feq सवत्सरयुगमात्रमूढ' दुष्कर यदि सत्यमित्युद्धिन्तकम्पाः 
सस्कृतविषयालवाल उपदशप्रभृत्यध्यापनोत्सेकादिव्यापारशतपोषिताः शिष्यपाद- 


पास्तिष्ठामः। गुरुज्ञानसूर्यप्रभववाग्विशेषरश्मिपुज्जबलेन च लवमालरशेषीकृतसूचि- 
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भेद्यान्धकारा वतामहं। अथवा जावभेदावस्थान्तरत्वेन 777: 
पाठकमिलिन्दभूताः सस्कृतपुस्तकाद्यानेषु गुरुपादादिष्टमार्गा यथासुख पुष्पात्पुष्प पताम;। 


एतत्प्रतीन्धनजनितहर्षाशिखाप्राग्भारत्वे बृहद्भानुकल्पीभूता आपि न तावद्‌ आश्रयाश 


यथार्थनासान विदध्म;। अथ गुरुनामोत्सवदिने भक्तिबहुमानादिपरिवारा साक्षादिव वषुष्पती 
कृतज्ञता शरदा शात जीवत सर्वाण्यपि रागाध्यादिरूपाणि दुःखाति 0: 
प्रभावात्पादितोत्करभयकादिशीकीकृतान्यतिमालबाधितविरोधिमनासि दूरतो वर्तताम्‌ 
इत्यादिभिः स्वान्तारामप्रभवैराशीवादिसुमनोभिरवतसवोष्टितोत्तमाङगान्‌ गुरून्‌ FEN" 

अस्मिन्भूमण्डले आक्सफोर्डविश्वविद्यालयस्य महती ख्यातिः। नाना वर्षाणि 
तत्र संस्कृत-पण्डितपरम्परायाः संस्कृतमनुशीलन्त्याः। तत्र भारतीयसंस्थानमिति नाम्नाऽस्ति 
भवनं यन्निर्माणार्थं धनं प्रायशो भारतीयैरेव सञ्चितम्‌। 1886 तमे ईशवीये संवत्सरे 
तस्योद्घाटनं ब्रिटेनयुवराजेन “प्रिंस आफ deu' इति विरुदभाजा कृतम्‌। तदवसरे È 
पद्ये द्वारदेशे विन्यस्ते शिलापट्टक उत्कीर्णे aa भारताङ्गलदेशयोमिथो 
मैल्लीविवर्धनं प्रर्थितम्‌- 


ईशानुकम्पया नित्यमार्यविद्या महीयताम्‌। 
आयाविताड्गूलभूम्योश्‍च मिथो Hat विवर्धताम्‌॥ 


कालान्तरे भारतीयविद्याध्यनार्थमेव स्थापितादस्माद्भवनात्‌ संस्कृतविभाग 
उत्सारणीयस्तत्स्थाने च प्रबन्धविभागः स्थापनीय इति आक्सफोर्डविश्वविद्यालया- 
धिकृतैनिर्णीतम्‌। तज्ज्ञात्वा दुःखभराक्रान्तेन चेतसा तदनीन्तनेन संस्कृतप्राध्यापकेन 
सुप्रथितयशसा श्रीमता टी. बरौ महाभागेन पद्यानि कानिचन व्यरचिषत येषु स्वकीया 
मानसी व्यथा तैरित्थमाविष्कृता- 


qq; Wfequ वर्षे दुनयग्रस्तबुद्धिभि:। 

19811777787778۰۱ 

सरस्वती लघूकृत्य प्राण्डित्यमवमान्य च। 

तयार्भूम्योस्विरस्कृत्य मैत्रीमनार्थिकामिव॥ 

कायस्थराक्षसाना' च परस्वादानगृद्विनाम्‌। 

गणकाना च हस्तेषु प्रापिता स्वार्थसिद्धये। 

विद्याविहीना शालेषा परैनीता पराभवम्‌। 

अयोध्या प्रोषिते रामे नष्टश्रीरिव शोचति॥ 

शर्मण्यदेशे कोवेलूनामा बभूव पण्डितप्रवेकः। स्वोपज्ञानि नानापद्यानि तेन 

रचितानि भाषान्तरेभ्यश्च संस्कृतेनाऽनूदितानि। तेषु कतिपयान्येव विद्वन्मनोरञ्जना- 
यात्रोपस्थाप्यन्ते। यदा विदठनमूर्धन्यो मोक्षमूलरभट्टः पञ्चाशद्वव्षोऽभूत्‌ तदा तं अभिनन्दता 
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रयेण तुल्या व्यतियान्ति वत्सरा: 
TORT यौवनमाशु Tl 
अल शुचा किं 0 
क्व देहराहु: क्व 11 
Wwe पीटर्सबर्ग संस्कृतजर्मनकोश शः संस्कृतोपासकानां सुपरिचित wal तस्य 
सङ्कलयितारी रोथाख्यो बोथलिङ्कआख्यश्चेति द्वौ पण्डितौ। तयोर्बोथलिङ्क्‌ 
पण्डितस्य जन्मदिनावसरे कोवलपण्डितेन d प्रति प्रेषितमेकं पद्यम्‌। ततः प्राक्‌ 
कोशकार्यं समाप्तमभूदिति तस्यापि विशेषतो निर्देशस्तेन विदुषा कृतः- 


यशः श्रमेणैव नरेरुपाज्यति 
श्रमेण काष७पि समाप्तिमाप्तवान्‌। 

श्रमे व्यतीते वदते (वादि: परस्मैपदी वदतीत्येव साधु) सरस्वतीं 
qa सः कोषोऽप्यमरो भविष्यति॥ 


अत्र AMTS श्लेषो निपुणमुपन्यस्तो विदुषां भूयसे मोदाय स्यात्‌। 
अज्ञातनाम्ना केनाप्याङ्‌्गलकविना रचितानीमानि स्वभाषया कानिचन पद्यानि- 


Thou hidden love of God whose height 

Whose depth unfathomed so mine knows 
I see from far thy beauteous light 

Only I saw far thy repose 
My soul is sick, nor can it be 

At rest till it find rest in thee 


पद्यानीमानि कोवलूपण्डितेन संस्कृतेनेत्थमनूदितानि-- 


यस्याच्चत्वमगाधता च न जनो वेदामिता' दूरतो 
ज्यातिस्सुन्दरमस्य गूढभगवत्स्मेहोऽहमीक्षे तव! 

शान्त्यै तेऽन्तरहः RÊXÊ हा खिन्नो ममात्मा त्वयम्‌ 
शान्ति लब्धुमल' न यावदयता नो शात्तिमेष 8 


केपैल्लरनाम्नाऽपर आसीदेकः शुर्मण्यदेशीयो विद्वान्‌ येन यवनशतकमिति 


सैमरादीनामनेकेषां 


नाम्ना | ग्रीककवीनां शतं पद्यानि संस्कृतेनानूदितानि। अनुवादेऽपि 

तादृशः प्रवाहः स्वारस्यं च तेषु येन स्वरचितानीव तानि प्रतिभान्ति। 77 

कानिचिदेव अन्रोद्ध्रियन्ते। > 
होमरकवेः पद्यानां संस्कृतानुवाद:-- 
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sq 
यादृशानि हि ۷ तादृशाः सत्ति मानुषाः। 
यथा पत्राणि वृक्षेभ्यो निषतत्ति 1 
defa च पुनवाति; प्रेयमाणाति माधव: 
एव कुलाति जायन्ते विनश्यत्ति च देहिनाम्‌॥ 
NP 
न हि कश्चिज्जनो दैवमतिवर्तितुमरहाति 
क्षुद्रक: स्यादुदारो वा जन्म यो लब्धवान्‌ ا‎ 
NON: 
377777777 च कुलघ्न विद्धि d नरम्‌। 
यो dc रमते कुवत्रैकराष्ट्रनिवासिनाम्‌।। 
4 
न हि प्राणिषु aay 7 
शोचनीयतर: कश्चिन्मनुष्यादिति मे 6: 
88 رم‎ 0 
सूक्ष्मा जिह्वा बहून्यस्या विविधानि वचासि च। 
यादृश तु भवेदुक्तः प्रत्युक्तमापि तादृशम्‌॥ 


g 15 88 


पितृपैतामहे स्थाने यत्सोख्य' हृदि जायते) 
न TIE लभ्य' विभवेषु महत्स्वापि॥ 


थियोक्रिटिसकवेः पद्यानां संस्कृतानुवादः- 
:: 66 88 


मा विषाद गमस्तात शवो हि श्रेयो भविष्यति। 
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:: 100 :: 


तुहिने कष्ट AMAIT‏ ہچ 

प्राशबन्धो विहङ्गाना 7377 च 0۱ 

यूनो मृगदृशा चिन्ता भगवन्‌ IRA 

MEHR: सकामोऽस्मि नारीसक्तो 16 

रूसदेशे लेनिनग्राडनगरे कल्यानोवूनामाऽस्ति विद्वान्‌ यः कल्याणमित्रमि- 

त्यात्मानमाचष्टे। स एकदा भरतभुवमाजगाम बहूनि स्थानानि च गमिकर्मेचिकार! 
गमिकर्मीकृत्य च तानि स्वदेशं स प्रतिनिववृते। प्रतिनिवृत्तेन च तेन भारतभूमियात्रा- 
वृत्तान्तः स्वकीयः संस्कृतपद्यैरुपनिबद्धः। तेषु कानिचनात्रोद्धियन्ते- 

सर्वत्र भारते खण्डे कृतज्चात्मा स्मराम्यहम्‌। 

बहून्‌ देशान्‌ ۳: 1 

दृष्टपूर्वा न चास्माभिः कदाचन वथाविधाः। 

कूलूकचानगरी गत्वा विमानेन विहायसा। 

दृष्ट्वा TERT विषयान्‌ ۶71 

इतो गता वय शीघ्र बड्गलारपुर 5 

यत्र प्रिय: शीतवातो नित्य वहति दक्षिण:॥ 

ततो मद्रासनगर' यत्र स्वाता महाणवि। 

महानटीं सुलोचना श्रीमदायतलाचनाम्‌। 

सस्तेहमभिनन्दामि तेजसास्याश्च मोहित:॥ 

बहुराष्ट्राण्यतिक्रम्य विमानेन 77 

पुराणीं सुन्दरीं भूमिं भवता वयमागता:॥ 

युष्मान्‌ वय सूचयामः ال۳۸‎ 

HARTEN: TAMA सनावनम्‌। 

Raim च वय wd 71 

37/978۲ TA प्रजानामावयोमहित्‌। 

सवत्र जनताभूत्यै जीवतात्‌ शाश्वतीः समा:॥ 

शर्मण्यदेशीयट्यूबिंगनविश्वविद्यालये निबन्धस्यैतस्य निबन्द्धा वर्षमेकमभ्यागता- 

चार्यरूपेणाध्यापितम्‌। वर्षन्ते तत््रस्थानकाले 67 ee स्ती 
रचितानि चत्वारि पद्यानि वाचितानि च तेन प्रस्थानकाले समायोजिते | 
रमणीयां ततूपद्चच्छटां विभावयन्तु सुधिय:-- 


भारतराजधान्या यो व्याकरणविदा वरः। 
CC-O. Prof. Sage r EERE SHED ISH By Siddhanta eGangotri Gyaan Kosha 
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शशास सत्यमावृत्य शास्त्री शास्त्रविशारद:। 
शिष्यार्‍्शिक्षाशुश्रूषाथार्शर्मण्यदेशमागतः॥ 
quii तु सपत्नीकस्त्यूविंगन्रगराच्छुभात्‌। 
स्वदेश 7۳277327 YA: 1 


स्मृतिः सुरमणीया स्यात्स्वकमसु सुहृत्सु च। 
दूरे वसन्नदूरेऽस्तु हृदि (57 1 


कालान्तरे पत्रमाध्यमेनैकार्याऽपि तेन प्रेषिता- 


dafa मे हृदये ये 
तव मित्र! प्रीत्या 5: 
ते त्वा werd 
शीघ्र त्वन्मनोऽ धिंगच्छेयु:॥। 
यदा कदा पत्राण्यपि वैदिशिका विद्वांसः संस्कृतेन प्रेषयन्ति। निबन्धस्यास्य 
निबन्द्ध्रा प्राप्तेषु कतिपयेषु तादृशेषु EBE सविशेषमुल्लेखमहति। शर्मण्यदेशीयट्यू- 
बिंगनविश्‍्वविद्यालये भारतीयविद्यासंस्थाने पूर्वोल्लिखितानां श्तीतन्‌क्रनमहाभागानां शिष्यः 
सहयोगी च पायर इति नामा विद्वान्‌। सः 1983 ईसवीये संवत्सरे सपत्नीको 
भारतभ्रमणार्थमागतः। तदा निबन्धस्यास्य निबन्दूधा पुरीम्‌ अधिवसति स्म। सप्ताहं स 
तस्मिन्‌ स्थितः। श्रीजगन्नाथसंस्कृतविश्वविद्यालये तस्य भाषणमप्यभूत्‌। ततः स 
दक्षिणस्यां दिशि नानास्थानानि गमिकर्मीकृत्य पुनः पुरीं प्रत्यावृत्य दिनत्नयं च 
तामध्युष्य शान्तिनिकेतनं प्रस्थितः। ततश्च कलिकातानगरं ततश्च स्वदेशम्‌। 
स्वदेशप्रत्यावर्तनानन्तरं पुरीत: प्रस्थानान्न्तरं कुत्र कुत्र गतं तेन, कि कि वा दृष्टमिति 
चिरेण प्रेषिते 58 विन्यस्तम्‌। तदेव पल्रमत्राविकलमुदिध्रियते- 


स्वस्ति। 


महाकवयः सत्यव्रतपण्डिताः! सस्नेहमभिवादनानि 

अतिदीर्घकालं तत्रभवद्भ्यः पत्रं न प्रैषयम्‌। तत्रभवन्तो मम दुश्चरितं मर्षयन्त्विति 
मम प्रार्थना। तत्रभवतां पत्रमतोषयदेवावाम्‌। 

पुर्या अपक्रम्य सुखसुप्तौ शान्तिनिकेतनमागच्छाव। तत्र प्रोफेसर बनर्जी महाभागा 
रेल्यानस्थानमागम्यावां विश्वविद्यालयस्यातिथिभवनं नीत्वा विश्वविद्यालयं रवीन्द्रनाथ-_ 
ठाकुरमहाभागानां निवेशनान्यदर्शयन्‌। आवां शान्तिनिकेतने तिष्ठन्तावतुष्याव। 
शान्तिनिकेतनेऽहोरात्रं स्थित्वा काल्कटमहानगरं प्रातिष्ठावहि। रेल्यानविलम्बेन 
काल्कटमहानगरं मध्यनिशायामेव प्रापद्यावहि। तत्र प्रोफेसरमूखर्जीमहाभागानामगारे 


cc STETERIT TATI دہ 7007ھ‎ 
मूर्तीश्चिल्राणि चादर्शयन्‌। तन्नगरे$पि तिष्ठन्तौ तुतुषिवः। रविवार आवाभ्यां ट्युबिङ्गननगरं 
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प्रति गन्तव्यमासीत्‌| यात्रा सुखं निष्पन्ना। ट्युबिङ्गननगरे प्रोफेसर स्तीतनक्रनू- 
महाभागानपश्यम्‌। द्विदिनानन्तरं प्रोफसर स्तीतननक्रन्‌महाभागा अमेरिकादेशं प्रति 
प्रतस्थु:। तत्रभवतां सपलीकानां कुशलवृत्तमस्त्विपि सर्वेषामाशा। ओफूतरदिङ्गनग्रामं 
प्रत्यागत्य सप्ताहं रोगपीडित आसम्‌। इदानीं मया बहूनि कृत्यानि कर्तव्यानि। 
मार्गरितामहाभागयाऽद्यप्रभृति सप्ताहं पञ्चषष्ट्याशच्छात्राणां छात्रीणां च परीक्षा कर्तव्या। 
पूर्वमेव लिशदधिक शतं पत्राणि सा wisi 
आवां तत्रभवतां तत्रभवत्पल्याश्च स्मरावो बहुधा। बल्जियमविश्वविद्यालयगतान्‌ 
तत्रभवतो द्रक्ष्याव इत्याशास्वहे। तत्रभवतां सपलीकानां सर्वं कुशलमेवास्त्वित्यर्थयावहे। 
तत्रभवतां पुत्रौ, 
आलोविसमार्गरिते। 


पुर्याः सर्वान्‌ परिचितानत्रभवद्भिरभिवादयावः। 

वैदेशिकेषु विद्ववत्स्वस्ति तादृशोऽप्येको येन स्वकीयः शोधप्रबन्धोऽपि संस्कृतेन 
विरचितः। सोऽस्ति थाईदेशीयः चमलौङ्‌ सरबद्नुकाख्यः। बैंकाकनगरे शिल्याकर- 
विश्वविद्यालये सः संस्कृताध्यापकः। वर्षद्वयं यावदनेन सङ्कायाध्यक्षपदमप्यूढम्‌। 
सुरभारत्यां तस्याप्रतिहता गतिः। 1983 ईसवीये संवत्सरे तेन वाराणसेयसम्पूर्णानन्द- 
संस्कृतविश्वविद्यालयतो वेदविभागाध्यक्षाणां डाक्टर युगलकिशोरमिश्रमहाभागानां निर्देशने 
विद्यावारिधिरित्युपाधिरधिगतः। नाना ग्रन्थाः संस्कृतविषयकास्तेन स्वमातृभाषया 
विरचितास्तया ara केवलं निदर्शनार्थम्‌ अत्र शोधप्रबन्धस्य quera: केचनांशा 
उद्ध्रियन्ते- 

चांलोङ्सरबदूनूक्‌ नामाहं थाईदेशे लब्धजनिः बाल्यकालादेव भगवतस्तथागतस्य 
कृपया संस्कृताध्ययने प्राप्तरुिगसम्‌। महाचूडालंकरणबौद्ध (बैंकाक) विश्वविद्यालयतः 
बौद्धदर्शनविषयमधिकृत्य मया स्नातकपरीक्षा समुत्तीर्णा। संस्कृतसाहित्यविषयिणीं 
स्वीयां ज्ञानपिपासा पूरयितुं भगवता श्रीबुद्धेन कृतवसतिकेऽस्मिन्‌ काशीनगरे _ 
विद्याधिगमनार्थमिच्छामकुर्वम्‌। ... ततः भारतदेशस्य विद्याराजधान्यां काश्यां समागत्य 
मया काशी हिन्दुविश्‍्वविद्यालयौये संस्कृतपालिविभागे स्नातकोत्तरकक्षायां 
संस्कृतिषयमधिकृत्याध्ययनं कृतम्‌। तत्राध्ययनसमये वैदिकसाहित्यविषये 
ूर्वजन्मकृतपुण्योदयेन गुरुवर्याणां डा. वीरेनद्रकुमारवर्ममहोदयानां सन्निधाने वेदाध्ययनेन 
च काचन विशिष्टा अभिरुचिर्मनसि समुत्पन्नेति वेदवर्ग स्वीकृत्य एम्‌. ए. संस्कृतपरीक्षायां 
साफल्यमभजम्‌। तदनन्तरं संस्कृतसाहित्यावगाहने सविशेषमानन्दमनुभवता मया 
सम्पूर्णानन्दसंस्कृतविश्वविद्यालयतः “विद्यावारिधि ITTY मनसि योजितम्‌। 

थाईदेशे विश्वविद्यालयेषु संस्कृतस्य अध्ययनं अध्यापनं प्रचलति। किन्तु 

प्रायशश्छात्ैलोकिकसंस्कृतमेव तलराधीयते। विच्छित्रसम्प्रदायत्वाद्दा प्रयोगविरहेण वा 
वैदिकभाषाशिक्षणं तत्र स्वल्पमेव भवति। यद्यपि थाईदेशे वैदिकभाषायाः — 
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शिक्षणस्थानेष्वेव वैदिकभाषा अध्याप्यते। परं प्रमोदास्पदमिदं यदधुना थाईजना: 
भारतवर्षे समागत्य विश्वविद्यालयेषु वैदिकं वाङ्मयं भाषां च पठन्ति। अहमपि 
तेष्वेव अन्यतमः। एवं हि शीघ्रमेव थाईदेशे वैदिकशिक्षका बहवो भविष्यन्ति तथा 
च तत्र वैदिकज्ञानराशेः भाषायाश्च शिक्षणप्रसार: रुचिरं भविष्यतीति वक्तुं सुवचम्‌। 
अन्ते च इदं निवेदयन्नुपसंहरामि- 
दूरादुपेक्षा निधूय कृपा कृत्वा 0 
विलोक्यो मत्प्रबन्धोऽ य बुद्धिमद्विरद्विजोत्तमे:॥। 
सन्त्यनेके तादृशा विद्वांसो वैदेशिका: श्रीपालथीमे-हंस हाइन्रिश्‌ हाक प्रभृतयो 
ये धाराप्रवाहरूपेण संस्कृतेन वक्तुं प्रभवन्ति परं संस्कृतेन dd लिखितं बहु। यदि 
तेऽलेखिष्यं्तर्हि भूयसीं संस्कृतवाङ्मयस्य श्रीवृद्धिमकरिष्यन्‌। 
वैदेशिकैर्मनीषिभिर्यावन्मात्रं संस्कृतेनोपनिबद्धं तेनापीदमनुमातुं शक्यते यत्‌ 
तेष्वस्ति शक्तिः संस्कृतलेखने। केवलममन्दोऽभियोगोऽभ्यासश्चापेक्ष्येते। एतदर्थं ते 
यद्युञ्जीरंस्तरह्मवश्यमेव स्वकीयपाण्डित्यं ते संस्कृतभाषयाऽऽविष्कृत्य कामप्यपूर्वा 
संस्कृवाङ्मयस्य श्रीवृद्धि विदधीरन्‌। यदपि यावदपि वा तैः संस्कृतेन निबद्धं 
तदप्यस्माक भारतीयानां कृते परमं मोदावहं चित्रीयाकरञ्च। संस्कृतं नास्ति येषां 
भाषा तेष्वपि कैश्चन यदि संस्कृतेन व्यवहर्तुं प्रयत्यते तर्हि जितं नाम संस्कृतेन 


सन्दर्भ सूची 


. चिन्त्योऽयं प्रयोगः। आशिष्ट्यै इत्येव साधु स्यात्‌। 
. Tf: परस्मैपदी। वदीत्येव साधु। 

अनद्यतनपरोक्षे लिटो विघानाल्लिट्प्रयोगोऽल्रानुचितः। 
. प्रतस्थिरे इत्येव साधु। 
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Kalidasa’s Life-View 


Introductory 


A profilic writer, Kalidasa has left sufficient indications in 
his works about his thinking on how life should be led. It is these 
indications which when pieced together give his view of life, to 
not as life is being led but as to how it should be led. This is his 
philsophy of life. 

Even when he has dealt with old themes, he has put in their 
treatment sufficient originality to impart to them something of 
his own thinking. This, however, is not peculiar to Kalidasa. 
Every writer does it. The difference is only in the degree and skill 
with which his own thinking, his own projections and perceptions 
on things, are woven into the texture of his works. The skill is 
required in that these should appear to be deducible covertly from 
the treatment of the theme rather than appearing overtly. The more 
consummate the skill, the less covert is the deduction. The less 
covert is the deduction, the more artistic is the creation. 

The master writer, Kalidasa has touched practically every 
aspect of human life in his works, also touching inter alia on its 
contact with the divine and the semi-divine. 


Concept of Sapa 


One thing that emerges clearly from the study of Kalidasa’s 

works is that he always places duty above all other considerations. 

That is the message of Sapa, curse, that he introduces in a 

number of his works. Sakuntala invited it because she, being 
ee 
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arya ‘py arundhati tatra vyaparam kartum arhatil 
prayenaivamvidhe karye purandhrinam pragalbhatai! 
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Raghu., XV. 59, p. 225. 
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ibid., VI. 4, p. 414. 
Vikr., Act V, p. 414. 
Raghu., X1.21, p. 184. 
ibid., XI.66, p. 188. 
ibid., XI.78, p. 189. 
ibid., X1.77, p. 189. 
ibid., XI.74, p. 189. 
Abh. S., Act IV, p.491. 
ibid. 
ibid. 
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engrossed, ananyamanasa, in the thoughts of Dusyanta, did not 
notice the presence of the sage Durvasas in the hermitage 

tapodhanam vetsi na mam upasthitam!, which was properly 
announced by him even though she had been assigned the duty 
of looking after the guests by her father before he had gone out; 
idanim eva duhitaram Sakuntalam atithisatakaraya niyujya ....... 
gatah.” The Yaksa invited it because of the neglect on his part 
of his duty, svadhikarat pramattah, which was to gather fresh 
flowers for his master Kubera with which he used to offer worship 
to Siva. The Yaksa once, instead of gathering them in the 
morning, had gathered them the previous evening not wanting to 
be away from his newly-wedded wife early morning, a fact 
revealed by Kubera’s being stung by a bee coming out of a flower 
opened up at sun-rise having remained closed in it after the 
previous sunset. Dilipa invited it by not circumambulating the 
divine cow, Surabhi, while returning from the heaven to the earth 
lost as he was in the thoughts of his wife, rtusnatam imam 
smaran, lest he should transgress Dharma, dharmalopabhayat.* 
The Gandharva Prince Priyamvada invited it through his conceit 
from sage Matanga who condemned him to elephanthood.? The 
nymph Harini invited it by causing obstacle to the hard penance 
of sage Tmabindu who condemned her to be born a mortal female 


on the earth which she did in the form of Indumati. Dasaratha 
m. ——S 


invited it from the aged father of Sravana, who condemned him 
to meet, like him, his death in the old age through grief for his 
son, putrasoka, by killing Sravana by mistake." Ravana invited 
it from Nalakübara, who announced that he would have his head 


broken into thousand pieces if he were ever to have a sexual act 


ری ری 


him.? The moon invited it from Daksa, who condemned her to 
suffer from consumption by being excessively attached to only 
one of his daughters, Rohini, to the exclusion of the others 10 
Kama invited it from Prajapati by kindling lustful desire in him 
for his own daughter. Prajapati later, (after he had controlled his 
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senses) condemned him to be burnt to ashes.!! With his identity 
discovered, Agni in the form of pigeon invited it from Parvati 
on account of his audacity to enter into the privacy of her love 


_ sports with Siva, though asked by the gods to do so.!? Urvasi 


invited it from Bharata, the first of the dramaturgists, because she, 
in the course of the performance of a play in Indra’s court uttered, 
through a slip of tongue, the name of Vikrama in place of 
Purusottama. 2 
` Tn all the instances, as mentioned above, it is the common 
element of some impropriety or the other which causes curse. 
Whether impropriety is deliberate or otherwise has little to do 
with punishment which one committing it has to undergo. 
Dasaratha had to undergo punishment though he did not mean to 
kill Sravana. A crime is a crime, wanton or otherwise and can, 
as a consequence never escape punishment. The common element 
of impropriety in situations as reproduced above can be broadly 
divided into three: One, where there is a lapse of some kind or 
the other on the part of someone, like the use of a wrong word, 
as in the case of Urvasi, or causing obstruction to the penance of 
a sage as in the case of Harini or raping an unwilling woman as 


daughter as in the case of Kama or the entering into the strict 
privacy of the love-sports (of Siva and Parvati) as in the case of 
Agni or just pride or arrogance as in the case of Priyamvada. The 
other, where there is dereliction of duty, the duty that should have 
been performed but was not performed as in the case of Sakuntala 
or of the Yaksa. The third, where there is conflict between duty 
and duty, One duty being taken to be more essential than the other 
as in the case of Dilipa. By not circumambulating the divine cow, 
Dilipa did not permit himself dereliction out of just neglect or 
wantonness; he wanted to avoid committing an impropriety: 
dharmalopabhayat. Even this extenuating factor did not help him 
in escaping punishment. Here was a conflict between duties, one 
towards a human being, his own wife and the other towards a 
divine being, the divine cow. Between the duty towards a human 


being and the duty towards a divine 1:007 Kosha 


a‏ بوسر 


reme 
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the divine being that must have precedence. Among different 
duties to be performed by a person, an order of priority has to be 
maintained. To ignore it is also dereliction deserving punishment. 
Life is a tight rope walk for any individual. No emotional or 
sentimental considerations can extenuate his impropriety for 
which he has to suffer. That is the inexorable law of life. Even 
Agni, the divine being and the Yaksa, the semi-divine being could 
not escape it. Agni episode has one more lesson. An impropriety 
committed by one’s own self or inspite of one self under the spell 
of certain circumstances or an impropriety committed at the 
behest of some one and even with the best of motives means no 
difference. Agni intruded into the privacy of the Primeval Couple, 
Siva and Parvati interrupting their love-sports, at the behest of 
the gods; abhyarthitah sakramukhaih suraih!*, who wanted a son 
to be born to Parvati through Siva, who could alone destroy the 
demon Taraka. That did not help him from being cursed to be 
all-consuming, leperous, of terrible act and with smoke within 


tvam sarvabhakso bhava bhimakayah 
kusthabhibhuto 'nala dhumagarbhahı 
ittham SaSapadrisuta hutasam 

rusta ratanandasukhasya bhangat 11 

It would have been unfair to punish only the being who was 
just carrying out somebody’s orders. The prompters have also to 
get it. The gods also got it. They were not to have any issue from 
their wives. 

Kälidäsa’s view of life seems to have been the eternal 
principle: too much of every thing is bad. Unitrack approach he 
did not appreciate. To get engrossed in one thing only to the 
neglect of the other did not go well with him. Sakuntala was 
ananyamanasa, Dilipa’s thinking was occupied solely with the 
thoughts of his wife, smaran. It was this which was bad. To think 
of the wife or the lover or the beloved, Kalidasa, the poet of tender 
love, could not have objected. What he objected to was the sole 
preoccupation with it. A balance has to be struck in life. 

Kalidasa seems to believe in the principle of reformation. 
Nobody needs to be condemned for all time for his or her lapse, 
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more so when the lapse is not deliberate. In most cases he limits 
the curse to the unfolding of certain situations. He seems to 
believe that a limited period of punishment would chasten a 
person, purging him off his sins of omission and commission. A 
person so chastened and purged needs to be restored to his original 
form in such cases where it has been changed by way of 
punishment and to happiness. Thus Sakuntala’s curse he limited 
to the sight of an ornament of recognition, of Urvasi to the sight 
of her son, of Dilipa to the propitiation of Nandini, of Harini to 
the sight of celestial flowers, of Priyarnvada to the piercing of 
the temple in his elephant-form by the scion of the race of Raghu 
In an odd case or two the $apa is not limited to the 
development of certain situations. Its period is just limited. The 
curse in the case of the Yaksa is limited to one year only; 
Sapenästangamitamahima varsabhogyena!6. Occasionally the 
Sapa is limited to physical violence Priyamvada was to be shot 
at the temple in his elephant form by a scion of the Raghu's race 
to come back to his original form. Kabandha was to be killed by 
Rama to be rescued from his grotesque form and to go to heaven: 


vadhanirdhütasapasya kabandhasya. 7 


That sapa is punishment is beyond question but in certain 
cases it was not an unmixed blessing. Urvasi was condemned to 
turn into a mortal and stay with a man she was passionately in 
love with. Harini was born as Indumati and got in Aja a husband 
to die of putrasoka!®, which did carry in it an ironical blessing 
in that till the time of inviting the curse he was issueless and was 
pining to have one: 


sapo ‘py adrstatanayananapadmasobhe 
sanugraho bhagavata mayi patito 'yami!? 
For Kalidasa, of the three Purusarthas, Dharma is at the apex, 
he other two, Artha and Kama, also leading to it and becoming 


one with it. That is the message of his line in the context of the 
description of Dilipa: 


——— 


apy arthakamau tasyastam dharma eva manisinah?1 
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Yatha raja tatha prajah, as the king, so the subjects, being 
the well-known saying, the kings had to undergo greater rigour 
in their personal life to set an example to others. Not that every 
king was a paragon of virtues. The actual position vis a vis the 
ideal one, as enunciated by the poet in the context of enumeration 
of Dilipa’s qualities, would have been different as can be gleaned 
from the hot exchange between Särngarava and Dusyanta in the 
latter’s court. Sarngarava bluntly points to the deceit and 
chicanery of the ruling elite of his time who grow with them, who 
learn them as an art: paratisandhanam adhiyate ye vidyeti 2 

Kālidāsa was a believer in the set norms of the contemporary 
social life. Girls could choose husbands for themselves. Many of 
the girls had done so and the elders of the time had approved of 
their choice. So far it was in the open, it was all right. When it 
was done secretly, rahah, particular care was necessary, pariksya 
kartavyaM......... sangatam for the girls could be deceived by 
the unscrupulous, ajñata-hrdayas, and consequently had to suffer 
for the most of their lives. Kalidasa seems to be giving expression 
to his own thinking on the subject through Samgarava who terms 
such unions as capala, rash deed: ae 


ittham ätmakrtam capalam dahati.” 
Concept of Beauty 
(a) Physical 


; Kalidasa was a great lover of beauty, physical, material and 
spiritual. Nothing less than superb would appeal to him. In his 
descriptions of things and events he would give free play to his 
imagination to conceive of as much of excellence as he possibly 
a He seems to set norms for male and female beauty in his 
a of Dilīpa, Raghu and the ruler of Avanti on the one 
a > the Yaksi on the other. Stronger of the two sexes, the 
> d a look manly, his entire physique exuding it. Of all 
= » the king being at the top should in all propriety, look 

manliest of the manly. There are at least three places in 


the work 

S R 
= of the great poet where manliness, the essential 
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characteristic of male handsomeness, is described picturesquely. 
The two out of these pertain to the father and son combine. The 
father, Dilipa, is said to be vyudhorasko vrsaskandhah 
Salapramsur mahabhujah,24 broad-chested, stout-shouldered, tall 
as the Sala tree and massive-armed. The son, Raghu, is said to 
be yuva yugavyayatabahur amsalah kapatavaksah parinaddha- 
Kandharah,?5 “young with arms as long as the yoke of a car, chest 
as broad as a folding door, and a neck well-turned’. While nothing 
is said openly, the descriptions do leave traces of the fine 
distinction between the handsomeness of the old male and the 
young male, both of them being the model of the same no doubt. 
While the old one with strong chest is vyudhoraskah, broad- 
chested, the young one is kapatavaksah, with a door-like chest; 
while the old one is mahabhujah, with long arms, the young one 
is yugavyayatabahuh, with arms stretched out 4 arms stretched out like a yoke; while 
the old one is vrsaskandhah, with shoulders like those of the 
humps of bulls, s_ of bulls, the young one is amsalah, with well-knit ni 
shoulders. About tallness there is no mention in the case of the 


young one. The old one alone is described as salapramsuh, as _ 


tall as the Sala tree. The total impact left by the two, even 
according to Kalidasa, is that the young one is more majestic in 
figure than the old one, vapuhprakarsad ajayad gurum raghuh.26 
The third place where male handsomeness is described pertains 
to the ruler of Avanti on the occasion of the Svayamvara of 


Indumati. The ‘description is: avantinatho’yam udagrabahur 
visalavaksas fanuyrttamadhyah,2? ‘this is the ruler of Avanti, with 


long arms, broad chest and «i. and slender, round waist’. The addition 
here, in respect of the two earlier descriptions, is 


the waist while there is no reference to height and shoulders. His 


ities like the excessive height, well-turned 
only to specific rulers. 


f SS 
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each time different words which may bring to the fore highly 
artistically the fine distinction even among them. Dilipa is 
mahabhujah, Raghu is yugavyayatabahuh, the ruler of Avanti is 
udagrabahuh. Dilipa is vyudhoraskah, Raghu is kapatavaksah, the 
ruler of Avanti is visalavaksah. Dilipa is vrsaskandhah, Raghu 
is amsalah. 

The female beauty as mentioned in the Meghaduta in the 
context of the Yaksi, makes her, in the words of the poet himself, 
the best of the creations of the creator: ya tatra syad yuvativisaye 
srstir adyeva dhatuh.?? The Yaksi was slender-framed, youthful, 
with pointed teeth with the lower lip resembling a ripe bimba fruit, 
thin in the middle, with eyes like those of a frightened deer, deep 
navel and gait, slow with the weight of her hips, slightly stooping 
on account of her breasts. 


(b) Material 


As for the material beauty, the best expression of it is found 


fem Sat 


lapuzi. Close to it is a resting place of gold topped by a crystal 
slab with its stand studded at the bottom by gems of the colour 
of bamboo of not excessive glow. On it in the evening a peacock, 
the pet of the Yaksi, would appear and would dance to the 
accompaniment of marking of time by her. The description is 
unmatched in Sanskrit literature for its grand vision of the costliest 
of the jewels and stones. Kalidasa loves grandeur. 


Spiritualism and Materialism: Their togetherness 


In Kalidasa’s vision renunciation and acquisition go together. 
On the one hand he describes the hermitages of Kanva, Marica 
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fulness. Spiritualism is in no case to be divorced from 
materialism. The only care that needed to be exercised was that 
greater consideration was to be shown to spiritualism, which was 
taken to be the mainstay of society. The greatest of the kings, 
the allies of even Indra in battles like Dusyanta would have to 
cast off their regal outfit for putting on an humble appearance to 
enter a penance grove: vinitavesena pravestavyani tapovanani 
nama." No taxes were due from the hermits, one sixth of their 
penance itself being taken to be, like the one sixth of the produce 
from the producers or earnings from merchants and traders, as 
the revenue to the State with this difference that it was 
imperishable and non-depletable: tapahsadbhagam aksayyam 
dadaty aranyaka hi nah.?? According to Kalidasa the contribution 
of sages and hermits to the upkeep of the State is far greater than 
other segments of society. The State authority, he believes, has 
to have a spiritual base to sustain itself. A combination of the 
two is, what leads to the growth of both: pavanagnisamagamo 
۱ hy ayam sahitam brahma yad astratejasa.33 This samagama is 
| also required for conserving the spiritual power attained with hard 
Penance. Sapa, curse, the one means with the holy for protection 
and for warding off obstructions and obstacles is to be used, 
leading as it does to the frittering away of the hard- earned meirt, 
very sparingly: tranabhave hi Sapastrah kurvanti tapaso 
| vyayamó%. It is for the State authority to look to their well- being. 


Importance of Education 


Kalidasa seems to attach 


great importance to education. Even 


norific offering, 806 a”. 
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Dual Forces in Life: Good and Bad 


Kalidasa believes that in the life of an individual there are 
two kinds of forces operating at one and the same time, one trying 
to create difficulties for him, bringing unhappiness and misery 
to him and the other trying to help him through them. One 
represents the nigrahadhara and the other the anugraha rahadhara. 
This can best be seen in the life of Sakuntala. The very 
circumstances of the birth of the hapless lady were unfortunate. 
The mother deserted her as soon as she delivered her. Kanva, the 
sage, took pity on her and brought her up. Forseeing that bad luck 
was to befall her, he took pilgrimage to Somatirtha to avert it: 
daivam asyah pratikulam Samayitum somatirtham gatah.?! After 
she had been repudiated by Dusyanta, her mother deposited her 
in the hermitage of the sage Marica in the higher regions where 
she gave birth to a son, Bharata, whose birth rites, etc., were all 
performed by the sage who also bestowed on him the protective 
rosary, the raksakarandaka, which when touched by some one 
other than the father and mother would turn into a serpent and 
bite him/her: 

Prathamä: esaparajita namausadhir asya jatakarmasamaye 
bhagavata Maricena datta. etam kila matapitarav 
atmanam ca varjayitva paro bhumipatitam na 
grhnati 

Raja: atha grhnati? 

Prathama: tatas tam sarpo bhutva dasati 

The sages Kanva and Marica represent for Sakuntala the 
anugrahadhara. So do her friends Priyamvada and Anasuya who 
beseech the fiery sage Durvasas for pardon which makes him 
relent to the extent of limiting the curse to the sight of an 
ornament of identification: abhijianabharanadarsanena Sapo 
nivartisyate39 Menaka who forsakes her after birth and Durvasas 


who curses her to be forgotten by Dus re 


38 


yanta represent the 
nigrahadhara. Incidentally, the story of the AbhijñangSakuntala 
seems to have been woven by the master playwright around four 


seers, one who gives birth to Sakuntala, the other who brings her 
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up, the third who curses her to be forgotten by her husband and 


the orders of Rama; it is the sage Valmiki who foflowing her cries, 
tadruditanusari,? takes her to his hermitage inviting her to live 
there. If there is cruelty on one hand, there is pity on the other. 
This is how Kalidasa views life where there is no unmitigated 


sorrow or unhappiness. 


Concept of Love à 


All along Kālidāsa has been accepted as a poet of tender love. 
That he is no doubt. But his love is to be purged of passion to 
make it enduring. It is not mere mythology that Kama out to 
generate passion in Siva was burnt to ashes. This does not mean 
that love in Siva dies. Simply Parvati has to divert it to her by 
hard penance. The unique love blooms forth then, kva tadrsam 
prema.*! Sakuntala has also to purge herself of it by undergoing 
great mental and emotional shock and a life of great hardship: 
niyamaksamamukhi dhrtaikavenih*?. When she is united with 
Dusyanta she had passed through a period of terrible stress and 
Strain and was no longer the young impulsive maiden falling 
headlong for a stranger addressing love letters to him. A sober 
lady with a poise and dignity she was just ripe for the kind of 
love that does not steam off with years. 


Hold of Tradition 


Kalidasa's whole outlook on life is governed by tradition 
which seems to exercise its firm hold on him. Though protesting 
initially at the unjust and cruel behaviour of the husbands towards 
their wives, he resigns himself to ascribing everything to fate and 
making the women, true to Indian tradition, exonerate husbands 


of their misdemeanour. In the Raghuvamsa when Laksmana 
delivered the cruellest of the cruel of orders of ‚Rama a that he had 

gotri YAJA Kosha 

en unawares and stung 
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deep, did not find fault with him (Rama) but condemned only her 
own unfortunate self again and again: 


na cavadad bhartur avarnam arya 
nirakarisnor vrjinad rte pil 
atmanam eva sthiraduhkhabhajam 
punah punar duskrtinam ninindan 8 


The only time there was a streak of protest in her was when 
she asked Laksmana after regaining herself: vacyas tvaya 
madvacanát sa raja”. You tell that king in my name that is it 
befitting for his family that he forsook her, purified in fire before 
his very eyes. The expression sa raja, that king, for the husband, 
reveals more bitingly than anything else, Sita’s writhing pain at 
his being a king only and not a husband; a king who, to avoid 
public censure and to implant firmly morality among his subjects 
by his precept, has forsaken his pregnant wife not caring for the 
fact that her purity had been tested in fire before his very eyes. 
This mood, interestingly, persists only for a moment. The next 
moment she relapses into her old self and holds the misdeeds of 
her previous births for the unfortunate development, mamaiva 
janmantarapatakanam vipakavisphurjathur aprasahyah*. With 
all that was done to her, she prays that she should have the same 
husband even in the next birth and that there be no separation: 
jananantare pi tvam eva bharta na ca viprayogah.** Kalidasa's 
faith in the self-abnegating and self-effacing nature : of Indian 
womanhood, nurtured all through, is too deep-rooted to be shaken 
under any circumstances. This is noticeable in his treatment of 
Sakuntala and Dharini as well. The former, repudiated by husband 
and dealt with the cruellest of the blows has only her fate to 
blame: sd nindanti svani bhagyani bala." In the last Act of the 
Abhijñanasakuntala when Bharata enquires of her as to who the 
unknown man, Dusyanta is, her cryptic remark is, vatsa te 
bhagadheyani prccha 5, my child, ask your fate. To Dusyanta her 
remark is nunam me sucaritapratibandhakam purakrtam tesu 
divasesu parinamabhimukham asid yena sanukroso ‘py aryaputro 
mayi virasah samvrttah??, certainly an (evil) deed done by me in 
ast life obstructing (the action of my) virtue (merit) was in 
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those days about to bear fruit by which my Lord, although 
compassionate by nature, became heartless towards me. As for 
Dharini, she would not like Agnimitra to go in for another woman. 
She rebukes him in pungent satirical words when she notices him 
attracted towards Malavika in a dance scene: yadi rajakaryesv 
apıdrsy upayanipunata ryaputrasya tatah $obhanam bhavet,? 
*such efficiency would be good, if shown in the affairs of the 
State'. She persuades herself ultimately when all her efforts fail 
to checkmate intimacy developing between her husband and the 
young damsel Malavika, to arrange for the union of the two 
entailing tremendous sacrifice on her part leading Parivrajika 
Kausiki to observe that the noble women attached to their 
husbands serve them even if it be against their desires: 
pratipaksenäpi patim sevante bhartrvatsalah sadhvyah?! 

As is Dharini of the Malavikagnimitra so is Ausinari of the 
Vikramorvasıya. She is upset, understandably, on coming to know 
of the secret love affair of her husband with Urvasi first through 
a maid and later through the love letter of Urvasi on a birchbark 
that is per chance flown to her by wind with which she approaches 
him (her husband) while the search for it is on. The husband 
apologizes to her by touching her feet and by saying that he Is of 
course guilty, be pleased, aparadhı namaham prasida”, which, 
however, fails to assuage her feelings to which she gives 
expression in the words, nasti bhavato 'paradhah. aham 
evatraparaddha ya pratikuladarsana bhutva agratas te tisthami^, 
‘there is no fault on your part. Here I alone am at fault in that L 
the unwanted, stand before you'. She goes out not caring 
outwardly for the husband trying to bring her round though afraid 
inwardly of the penitence: ma khalu laghuhrdaya ham anunayam 
bahu manye kintu daksinyakrtat pascattapad bibhemi°*. Later this 
feeling of penitence overpowers her and she observes the vow 
of placating the loved one, Priyanuprasadana, at which she, the 


س 


Pativrata, that is how she ts called by Citralekha, the friend of 


Urvasi announces her decision: adyaprabhrti yam striyam 
aryaputrah prarthayate ya va ] 
| 
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shall be bound in love to any woman whom my husand loves or 
who longs for my husband’s company’. She wants to see that her 
husband is happy even at the cost of her own happiness: aham 
khalv ätmanah sukhavasanena aryaputram nirvrtasarıram kartum 
icchami>®. 

The faithful Indian woman would always look to the desires 
of their husbands, not even once permitting themselves any action 
otherwise: bhavanty avyabhicarinyo bhartur iste pativratah.>' 
That is indeed what traditional Indian womanhood is and it is this 
which Kalidasa has portrayed. She always had stood for the 
happiness of the husband not caring for that of her own. 


Belief in Fate 

A careful perusal of the works of Kalidasa shows his strong 
belief in fate. There is so frequent a mention of it in his works 
and so many incidents are ascribed to its working that it is 
impossible to conceive of him not believing in its all-powerful 
role. Bhavitavyata, bhagya, bhagadheya, vidhi, daiva, niyati, 
krtanta are some of the words by which he designates it. In the 
Vikramorvasıya when one of Bharata’s pupils says that during a 
performance Urvasi in the role of Laksmi on being asked as to 
whom among Kesava and the Lokapalas she is attached, she, 
through slip of tongue utters the word Pururavas instead of 
Purusottama (Kesava), the other pupil remarks: bhavitavyanu- 
vidhayindriyani;* “the senses proceed according to what is 
destined’. There is reference to fate again in the same play under 
the different word daiva in the context of the king’s union with 
his son and his imminent separation from Urvasi: aho 
sukhapratyarthita dawasy™ daivasya??; ‘Oh! the opposition of fate to 


happiness’ (due to the condition imposed by Indra on the latter 


having been cursed by Bharata for ber slip of tongue in 
pronouncing the word Pururavas in place of Purusottama t that she 
Purüravas only till she sees her son’s face). 


could be with Pur EE E 
In the Malavikagnimitra Irävati, the queen of Agnimitra 15 


seen to be cross with him to find him with Malavika. She leaves 
jna buff in disregard of his entreaties. She softens later and comes 
CC-O. iC E Be ۲ 
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to meet him to find the same scene back again. To notice her 

feelings ruffled the jester tells her that the king had forgotten the 

impropriety of ignoring his efforts to placate her but that does 
| not reconcile her. The king also tells her that her anger is improper 
| which does not befit her. With a pungent irony Iravati remarks 
that the king has rightly said ‘improper’. She refers to the king’s 
love for her as her luck and says that with that transferred to some 
one else, if she were to feel angry, she would look ridiculous; 
anyasankräntesv asmakam bhagadheyesu y adi punah kupyeyam 
tato hasya bhaveyam.® 

Fate is referred to again in the work in the context of the 
| blossoming of the Asoka tree with the stroke of Malavika’s foot. 
| Its female garden keeper mentions this with the feeling that the 

event would please the Chief Queen who through jealousy had 

otherwise been very hard to her: aho daivasyanukampanya 
| malavika; ‘Oh, Fate has taken pity on Malavika’.°! Fate still again 
0 is an object of reference in the work when at the query of the 
| king on learning from the two artist maids sent as present from 
the Vidarbha country that Malavika is the younger sister of Prince 
| Madhavasena who had been released from confinement after 
| defeating the Vidarbha ruler, as to how she had come to such a 
| pass; athatrabhavatı katham itthambhuta??; she says to herself 
(atmagatam) vidhiniyogena®, through a play oi tale lay of fate. Kausiki 5 
refering to herself as mandabhagya™, unfortunate, also underlines 
the play of fate in shaping of events, which she proceeds to narrate 
from where the maids had finished; atah param aham 
mandabhagya kathayisyami. 

In the Abhijnanasakuntala fate is referred to a number of 
times. There is reference to it in the very beginning of the work 
itself, When Dusyanta in persuit of a deer in a forest enters 4 
hermitage, he notices the throbbing in the arms, an indication of 
something good coming which he is not able to make out that 
time. He then says: 


2 santam idam äsramapadam sphurati ca bahuh kutah phalam 
०-०. i ion. Digiti i ۱ 
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athava bhavitavyanam dvarani bhavanti sarvatra!f5 
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there are openings every where for what are predestined. Fate is 
referred to again when a hermit informs Dusyanta at the latter’s 
query whether Kanva is in the hermitage that he (Kanva) has gone 
to Somatirtha for appeasing the adverse fate of Sakuntala 
entrusting her with the duty of honouring guests; Sakuntalam 
atithisatkaraya niyujya daivam asyah pratikuiam ST asyah pratikulam Samayitum 
somatirtham gatah.° Kanva while delivering a message for 
Dusyanta at Sakuntala’s departure for his capital also refers to 
it He tells him to treat her the same way as he treats his other 
wives keeping him in mind as also his noble lineage and his love 
for her. He need not add anything more to it, says he (Kanva) 
for, beyond this everthing depends upon fate: bhagyayattam atah 
param," meaning thereby that it is fate alone which is to 
determine how, inspite of all this, things are to turn out. The next 
time fate is referred to is when Sakuntala having been repudiated 
by Dusyanta finds fault with it: sa nindanti svani bhagyani bala. 
The nymph Sanumati keeping an invisible watch over the 
actions of Dusyanta makes a reference to it when she hears 
remorseful Dusyanta say after the discovery of the ring that his 
heart which remained asleep even after it was being awakened 
by Sakuntala was now broad awake to suffer the agony of 
remorse, nany idrsani tapasvinya bhagadheyant anió?, such is the lot 
of the poor (creature). Fate is referred to again when in the 
jasmine grove, Madhavimandapa, at the king’s query to the jester 
as to whether he, like him, too had forgotten about Sankutala not 
having mentioned her name any time, the jester replies: far from 
it. After telling him everything about his affair with her, he (the 
king) had told him finally that it was only a joke and not a fact 
and that he, the dullard (mrtpindabuddhi), had taken it as such. 
As a postscript to the above the jester adds: athava bhavitavyata 
khalv atra balavati’®; ‘or what is destined is indeed here 
inexorable”. As the jester and the king continue, the former asks 
the latter as to what for he had placed the ring in Sankuntala’s 
hand, the latter says that he had done so at the time of his 
departure from the hermitage for his capital to tell her to count 


the days as per the number of syllables in the name inscribed on 
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it. By the time she would come upon the last of it, a person would 
appear to escort her to his harem which out of infatuation he did 
not do. The nymph Sanumati listening invisibly to the above 
refers to fate and ascribes to it the frustration of the aforesaid 
arrangement: ramaniyah khalv avadhir vidhina visamvaditah.” 


The next reference to fate is when Sankuntala talking to 
herself in Marica’s Asrama after hearing the news of the herb 
retaining its natural form and not undergoing a metamorphosis 
(which it would if touched by one other than parents and one’s 
own self) even after being lifted up by Dusyanta, says: vikarakale 
pi prakrtistham sarvadamasyausadhim Srutva na ma asa ‘sid 
atmano bhagadheyesu’, “even though I heard that Sarvadamana’s 
herb remained in its natural form even at the time of 
matamorphosis, I had no hope about my fortune. She further refers 
to it when she most unexpectedly, comes face to face with 
Dusyanta; parityaktamatsarenanukampitasmi daivena,” “the fate 
has shown mercy to me’. Fate is referred to next when at 
Bharata’s query to $ankuntalä as to who the stranger—he does 
not know that he is his father Dusyanta who had earlier lifted him 
up and is now engaged in conversation with his mother—is, 
Sankuntalä says; vatsa te bhag bhagadheyani precha,” ‘child, ask your 
luck.’ That was to be the fate of the young one that he was to 
enquire about his own father as to who he is. And this is the last 
time that there is reference to fate in the play. 

Fate is referred to in Kalidasa’s works not only by any of its 
well-known names but also by the good or the bad result of the 
actions in the previous births. This is what is done in the context 
of Sita’s exile in the Raghuvamsa where Sita ascribes her 
repudiation to the sin of her previous births: mamaiva 
janmantarapatakanam vipakavisphurjathur aprasahyah.” 
Sankuntala also does the same when she, noticing Dusyanta 
penitent at what he had done to her, remarks: nunam me me 
sucaritapratibandhakam purakrtam tesu divasesu parinamabh- 
imukham asîd yena sanukroso ‘py aryaputro mayi tathavidhah 
samvrttah’®; ‘indeed in those days a bad deed done earlier (in 


earlier births) was beginning to show result in that my husband 
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While treating Kalikasa’s belief in fate, it will not be out of 
d about his use of the words for the same. It is 


point to say a wor 
bhagya and bhagadheya 
PN 


interesting to note his use of the words bha; 
in plural: anyasankrantahrdayesv asmakam bhagadheyesu,'* s 
nindanti svani, bhagyani bālā,” nanv ıdrsani tapasvinya 
bhagadheyani,” na ma asasid atmano bhagadheyesu,® vatsa te 
bhagadheyani prccha.3' Fate is always singular, nowhere is it 
fates. Why then bhagyani and not bhagyam or bhagadheyani and 
not bhagadheyam? Probable it is that the plural here refers to the 
series of fateful incidents that have led to the unhappy 
consummation. The plural in bhagyani in sa nindanti svani 
bhagyani bala suggests the different vicissitudes of Sakuntala’s 
life.82 Her falling in love with a stranger (ajriatahrdaya), his mind 
unknown, the slipping of her ring in Somatirtha, her repudiation 


by Dusyanta and her mortification at that. The plural in 
dheyani refers to the 


bhagadheyani in idrsani tapasvinya bhaga 

chance turn of events: Durvasas’s curse, the loss of the signet ring 
by which the king’s heart even though awakened again and again 
remained asleep and its accidental discovery.9? The same in vatsa 
te bhagadheyani prccha refers to the strange turn of events that 
have led to the present consummation in father and the son not 


knowing each other and may also shape things one way or the 
ng: Bharata's birth after his 


other. Bhagadheyani suggests everythi ; 
mother’s repudiation, his upbringing, even though a prince, in a 
the wild beings as also 


hermitage in the company of hermits and 
the possibilities, as explained by Kale, one, of Bharata being 


accepted as his son by the king and his becoming an emperor one 
day, and the other, of his spending his whole life in a hermitage. 
An explanation along the same line could well be possible 
for the plural in bhagadheyest both in anyasankr antahrdayesv 
asmakam bhagadheyesu,® of the Malavikagnimiira. and na ma 
o bhagadheyesu 


BRP bhagad 86, of the Abhijnanasakuntala. A far 
asasıd TERETE Il the cases cited above could well 


better explanation for plural in a = 
be that aes to the actions, good or bad, of the previous births 
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taken collectively need singular: bhagyam, daivam, vidhih, 
krtantah, etc. Hence the use of both by Kalidasa. Though 
plausible, both the explanations leave the question of the exclusive 
use of plural in bhagadheya by Kalidasa unanswered. Could it 
be due just to current usage? 

As for the poems of Kalidasa, there is no mention of fate in 
the Rtusamhara. In the Meghaduta, however, there is reference 
to it in four places. In the very beginning of the work the Yaksa 
refers to his mendicancy before cloud on account of his separation 
from his dear one due to (adverse) fate: tenarthitvam tvayi 
vidhivasad durabandhur gato ‘ham.’ Later while telling the cloud 
about the likely condition of his consort in his absence he (the 
Yaksa) again refers to fate due to which her thigh has to do 
without the wonted net of pearls: muktajalam ciraparicitam tyajito 
daivagatya.* Still later in the message to the cloud he makes 
mention of the adverse fate blocking his way in making him unite, 
through the imaginative faculty, his body with that of his beloved: 
angenangam....... sankalpais tair visati vidhina vairina 
ruddhamargah.3? 

Further on he ascribes to fate absence of union with the 
beloved even in dream by robbing him of the sight by ever- 
increasing torrent of tears: 


asrais tavan muhur upacitair drstir alupyate me 
kruras tasminn api na sahate sangamam nau krtantahit १0 


The RaghuvamSa mentions fate in half a dozen places, first 
time in the context of the chance development of friendship 
between Priyamvada, a Gandharva Prince, rescued by an 
accidental shot of an arrow from elephanthood imposed upon him 
by sage Matanga and Raghu, the scion of the Iksvakus on the way 
to Indumati’s Svayamvara: Sr 


क 
evam tayor adhvani daivayogad asedusoh sakhyam 
acintyahetuP! zw 


The next mention of fate is in the context of the comparison 
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unfortunate fellow though brought from a distance by him through 


exertion: 
tasmad apavartata durakrsta nityeva laksmih pratikuladaivatP? 


—- 
Aja in his lamentations at the death of Indumati refers to fate 
three times. He is not able to make out as to how even flowers, 
the most delicate of the things, could take away the life of a 
person. If they even can do so, argues he, what other things could 
not be enough for fate, if only it is to strike: 
kusumany api gätrasangamät prabhavanty ayur apohitum yadit 
na bhavisyati hanta sadhanam kim ivanyat praharisyato 
vidheh 1193 
He thinks that it is due to his adverse fate that the Creator 


turned the garland into thunderbolt: 


athava mama bhagyaviplavad asanih kalpita esa ۵۵۱ 


He blames his own deeds, what actually fate is, for what has 
befallen him: 


=>. — ۰ - = = 5 
sahatam hatajivitar mama prabalam atmakrtena +۳ 


The next and the last reference to fate in the work is when, 
after Sita is carried to the nether world by the earth and the 
agitated Rama takes up his bow to get her back from her (the 
earth), Valmiki and Vasistha pacify him by letting him realize 
the inexorableness of the working of fate: 


gurur vidhibalapekst Samayamasa dhanvinah?® 


Fate finds mention in the first eight cantos of the Kumara-_ 
Sambhava, generally accepted to be genuine, in at least four places 
Out of which three pertain to Rati after the burning of Kama. In 
the earliest of these fate is said to be wishing to make Rati regain 
Consciousness with a desire to making her experience new 
widowhood with its unbearable pangs: 

atha mohaparayana sati vivasa kamavadhur vibodhitat 
5 ccm 1 5 A edanami? 1 
vidhina pratipadayisyata navavaidhavyam 1 
MI Dur 5 ic 
Rati on regaining herself indulges in the most patheti 
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esa vañcitah*%, it is on Kama that the happiness of the people 
depends; tvadadhinam khalu dehinam sukham??. While addressing 
Vasanta, the friend of her husband, she charges fate with 
committing half the butchery in killing Kama while sparing her 
vidhina krtam ardhavesasam nanu mam kamavadhe vimuncata 

The fourth reference to fate is in the context of drinking of 
wine offered by the presiding deity of the Gandhamadana forest 
by Parvati and undergoing a change thereby which though a 
change was attractive like the common mango tree changing into 
the Sahakara kind due to the inscrutable working of fate: 


5 B سره‎ - — — ° 1 
apratarkyavidhiyogakaritam amrateva sahakaratam yayau!?!, 


Was Kalidasa a Fatalist? 


With so much of prominence of fate in Kalidasa's works one 
is tempted to ask the question: Was Kalidasa a fatalist? Did he 
believe that everything was predestined, determined by actions 
good or bad in previous births? Did he believe in independence 
of action in any form in the present birth? It is difficult to answer 
this question with a degree of precision. Kalidasa does seem to 
believe in independent action to a point after which he appears 
to resign himself to fate. This seems to come out of the message 
of Kanva for Dusyanta. He first asks the latter to do this or to do 
atah param. Man can go in shaping things to a certain extent only 
beyond which he has no control over them and has to follow the 
path charted out for him by Destiny. 


Intution versus Tradition 


Though Kalidasa is a firm believer in tradition he does not 
think it is completely unchanging and static. Tradition, according 
to him, has to inter-mingle with individual experience. In the last 
analysis it is one's own self that is to guide one in one's conduct. 
In matters of doubt, says he, it is the voice of conscience, the 
inclination of the heart, that is to prevail: satam d and ap ades 

a 
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Conclusion 


Kalidasa, was one of those few poets who were not motivated 
in their work by only material or mundane considerations. While 
striving to achieve the three-fold aim of life, the three Purusarthas, 
Dharma, Artha and Kama, he pinned his sight on the fourth one, 
Moksa. In the begining he was, like any other of his ilk, motivated 
in his literary activity by considerations of fame:!3 kaviya- 
Sahprarthi, a mundane consideration indeed. But as and as he 
had progressed in his literary activity, he seems to pray for 
himself-- it is with this that he closes his immortal work, the 
Abhijnanasakuntala-- not anything material but only 
emancipation from rebirth: mamapi ca ksapayatu nilalohitah 
punarbhavam parigatasaktir ätmabhuh.! Kalidasa’s prayer 
seems to have been answered. For the past two thousand years 
or so none has equalled him. God does not seem to have endowed 
his soul with another body. 


Note 
The following editions of Kälidäsa’s works have been used 


in this article 
(i) Vikramorvasıya, (Vikra) ed. Shankar Pandurang Pandit, 


Sanskrit Series No. XVI, Bombay, 1901. 

(ii) Malavikagnimitra (Mal.) ed. M.R. Kale, The Standard 
Publishing Co., Bombay, 1918. 

(ii) Abhijfanasakuntala (Abh. Sa) ed. M.R. Kale, Gopal 
Narayan & Co., Bombay, 1920. 

(iv) Raghuvamsa (Ragh.) Nirnaya Sagar Press, Bombay, 


1920. 
(v) Kumarasambhava (Ku. Sam.) ed. M.R. Kale, Motilal 


Banarsidass, Delhi, 1981. 
(vi) Meghaduta (Megh.) ed. M.R. Kale, Motilal Banarsidass, 
۷ 


Delhi, 1974. 
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महाकवि कालिदास का जीवनदर्शन 


-सत्यब्रत शास्त्री 
पूर्व पीठिका 


कालिदास ने जीवन को कैसे बिताया जाए- इस विषय पर पर्याप्त संकेत अपने ग्रन्थों में छोड़े हैं। यही 
संकेत एकीकृत हो कालिदास के जीवन के प्रति दृष्टिकोण को प्रस्तुत करते हैं, यह नहीं कि किस प्रकार जीवन जिया 


( ज रहा है, प्रत्युत कैसे जीना चाहिए। यही उनका जीवन-दर्शन غ‎ पुराने प्रसंगों को लेखनीबद्ध करते समय भी 


कालिदास ने उनके मूलस्वरूप को अक्षुण्ण रखकर ही अपने चिन्तन को उसमें समाहित किया है। यह केवल कालिदास 
s ही विशेषता नहीं है, प्रत्येक कवि ऐसा करता है। भेद केवल उस स्तर एवं दक्षता में है जिसके द्वारा कवि अपने 
विचार, दृष्टिकोण और चिन्तन को अपनी रचनाओं में पिरो देता है। उसमें इस प्रकार की दक्षता की आवश्यकता है कि 
ये सबं कथानक के निष्कर्ष रूप में उभर कर सामने आयें, उन्हें शब्दत: कहने की आवश्यकता न पडे| जितनी इस 
दक्षता में पूर्णता होगी निष्कर्ष उतना ही अधिक अमुखर होगा। जितना अधिक वह अमुखर होगा, रचना उतनी अधिक 
कलात्मक होगी। महाकवि कालिदास ने व्यावहारिक रूप से, मानव जीवन के लगभग प्रत्येक पक्ष को अपनी कृतियों में 


छुआ है, इसके अतिरिक्त दैविक तथा अर्धदैविक शक्तियों को भी अनछुआ नहीं छोड़ा ۱ 


. कालिदास का. कर्तव्यबोधः 


शाप की अवधारणा- कालिदास की تج‎ के अध्ययन से एक Am उभर कर सामने आती है और वह यह कि 
उसने सदा कर्तव्य को सर्वोपरि माना है। उसकी अनेक कृतियों में वर्णित शाप का यही संदेश है। शकुन्तला को शाप 
मिला क्योंकि दुष्यन्त के विचारों में अनन्यमानसा उसने ऋषि दुर्वासा की उपस्थिति को अपने आश्रम में अनुभव नहीं 
किया- तपोनिधि बेत्सि न मामुपस्थितम्‌ जबकि उसे पिता द्वारा बहिर्गमन के समय अतिथियों की सेवा का कार्यभार 
सौंपा गया था- इदानीमेव दुहितरं शळुन्तलामतिथिसत्कारायादिश्य दैवमस्याः प्रतिकूलं TAG सोमतीर्थं गतः। यक्ष 
शापग्रस्त हुआ क्योंकि उसने अपने कर्तव्य के प्रति प्रमाद किया- स्वाधिकारात्ममत्त:/ (वह कर्तव्य था, अपने स्वामी 
कुबेर के लिए प्रातः सद्यः- प्रस्फुटित पुष्पों को चुनना, जिनसे वह शिवार्चना किया करते थे। एकदा यक्ष द्वारा पुष्पों को 
प्रातः चुनने के स्थान पर विगत संध्या को ही चुन लिया गया, क्योंकि वह अपनी नवविवाहिता को बहुत भोर में 
छोड़कर जाना नहीं चाहता था। कुबेर को इस सत्य का ज्ञान तब हुआ जब सूर्योदय होने पर, पिछले दिन सूर्यास्त के 
समय फूल में बंद भंवरे ने, फूल के खिलने पर, स्वतंत्र हो कुबेर को काटा)। दिलीप को शाप मिला क्योंकि स्वर्ग से 
पृथ्वी पर लौटते समय अधर्म के डर से, धर्मलोपभयात्‌ ऋतुस्नाता अपनी पत्नी की स्मृति में लीन 07 
स्मरन्‌) उसने 'सुरभि' नामक देवलोक वासिनी गाय की परिक्रमा नहीं की, जबकि धर्मानुसार यह उसका कर्तव्य था। 
मतंग ऋषि के साथ छल / परिहास करने पर गंधर्व कुमार प्रियंवद को हाथी हो जाने का शाप मिला। ऋषि तृणबिन्दु 
द्वारा कठोर तपस्या में व्यवधान उत्पन्न करने के परिणामस्वरूप अप्सरा हरिणी को मर्त्यलोकवासिनी स्त्री इन्दुमती के 
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रूप में जन्म लेना पड़ा। अनजाने में श्रवण को मारने के कारण दशरथ को श्रवण के वृद्ध पिता से उन्हीं की भांति पुत्र 
शोक से मृत्यु प्राप्त करने का शाप मिला। रावण को नलकबूर से शाप मिला कि जो कोई भी अनिच्छुक स्त्री से संभोग 
करेगा उसके सिर के हजार टुकड़े हो जायेंगे। अगस्त्य ऋषि पर आक्रमण करने पर ताड़का को कुरूप राक्षसी होने 
का शाप मिला। दक्ष مج‎ में से रोहिणी के प्रति अधिक प्रेम प्रदर्शन के कारण चन्द्रमा दक्ष द्वारा शापित हुआ। 
अपनी ही तनया के प्रति लोलुपता रखने के कारण काम को प्रजापति से शाप मिला। बाद में (उसके इन्द्रियों को 
वशीभूत करने के अनन्तर) काम को जलकर भस्म होने के रूप में दण्ड मिला। जब यह ज्ञात हुआ कि कबूतर के 
छद्म वेश में और किसी ने नहीं वरन्‌ अग्नि ने शिव और पार्वती की प्रेम क्रीड़ा स्थली में प्रवेश किया है तो उसे पार्वती 
द्वारा शापित होना पड़ा। इन्द्र की सभा में 'पुरुषोत्तम' के स्थान पर 'विक्रम' शब्द के उच्चारण पर उर्वशी नाट्यशास्त्री 
भरत द्वारा शापित हुई । इन सभी घटनाओं में, किसी न किसी मर्यादाहीनता का बिन्दु विद्यमान है, जिसके कारण शाप 
मिला। यह सीमोल्लंघन चाहे जान-बूझकर किया गया हो या अनजाने में, दण्ड तो उसका मिलना ही है। अनजाने में 
किया जाना उसका बचाव नहीं है। जिसने भी निर्धारित सीमा को लांघा उसे दण्डित होना ही पड़ा। दशरथ श्रवण को 
मारना नहीं चाहता था फिर भी उसे दण्ड भोगना पड़ा। अपराध, अपराध है। इच्छित अथवा अनिच्छित, जिसके आधार 
पर दण्ड से भागा नहीं जा 1۱ 

ऊपर दी गई घटनाओं पर सीमा के अतिक्रमण के समान तत्व को तीन भागों में विभाजित किया जा सकता 
है। पहला किसी के भी द्वारा किसी प्रकार की भूल, जैसे उर्वशी के विषय में गलत शब्द का प्रयोग, हरिणी के विषय में 
ऋषि की तपस्या में व्यवधान, काम के विषय में पुत्री के प्रति लोलुपता, अग्नि के विषय में अत्यंत निर्जन (शिव पार्वती 
की) प्रेमक्रीड़ा स्थली में प्रवेश और प्रियंवद के विषय में मात्र अहंकार। दूसरा, वे जहां करणीय कर्तव्य के प्रति प्रमाद, 
कर्तव्य जो कि किया जाना चाहिये था, परन्तु नहीं किया गया, जैसे शकुन्तला और यक्ष के संदर्भ में। तीसरा, वहां 
जहां दो कर्तव्यों में परस्पर मतभेद होने पर एक कर्तव्य को दूसरे से अधिक प्राथमिकता दी जाती है जैसे दिलीप की 
इच्छा नहीं थी, ऐसा नहीं था। पत्नी ने چو‎ किया था, उससे शीघ्रातिशीघ्र समागम उसके लिये आवश्यक था, 
वह उसका धर्म था। उस धर्म का पालन न करना अधर्म होता जिससे वह बचना चाहता था। पर इस अधर्म से 
बचते-बचते वह एक और अधर्म कर बैठा और वह था- देवगवी कामधेनु की परिक्रमा न करना। दिलीप यहां दो धर्मों 
के पाट में था। एक ओर था धर्म अर्थात्‌ कर्तव्य उसकी अपनी पत्नी के प्रति और दूसरी ओर था उसका धर्म अर्थात्‌ 
कर्तव्य देवताओं की गाय कामधेनु के प्रति। अपनी पत्नी के प्रति उसका धर्म था उसके ऋतुस्नान किये होने पर उसके 
साथ समागम, जिसे न करने वाले को धर्मशास्त्रो के अनुसार भ्रूणहत्या का पाप लगता हे दूसरी ओर उसका धर्म था, 
कामधेनु जैसी महनीय गाय को उचित सम्मान देना। यहां दिलीप दोनों धर्मा में से किसे प्राथमिकता दी जाय इसका 
निर्णय न कर पाया जिस कारण कामधेनु ने रुष्ट होकर उसे शाप दे दिया कि जब तक dé उसकी सन्तान को 
सेवा-शुश्रूषा द्वारा प्रसन्न नहीं कर लेता तब तक उसे सन्तान प्राप्ति नहीं हागी- 
मद््रसतिमनाराध्य न प्रणोति शशाप 7 

यहां दिलीप के सामने दो धर्म अथवा कर्तव्य ے‎ एक मानवयोनि अर्थात्‌ अपनी पत्नी के प्रति और दूसरा 
देवयोनि अर्थात्‌ कामधेनु के प्रति। उसे मानवयोनिगत कर्तव्य की अपेक्षा देवयोनिगत कर्तव्य को प्राथमिकता देनी चाहिए 
थी। उसने देवयोनिगत कर्तव्य - कामधेनु की प्रदक्षिणा करने की उपेक्षा की प्रदक्षिणक्रियारहायां तस्यां त्वं MY 6 
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जिस कारण उसे शापरूप दण्ड भोगना ۱ जो सम्मानीय है उन्हें उचित सम्मान न देने से अमंगल होता है- 
प्रतिबध्नाति हि श्रेयः प्रूज्यप्रजाव्यतिक्र | व्यक्ति को अपने द्वारा किए जाने वाले कर्तव्यों में प्राथमिकता का क्रम बनाए 
रखना होगा। इसकी अवहेलना भी असावधानी है जो उसे दण्डनीय बनाती है। 

मनुष्य के लिए जीवन कसकर बंधी हुई रस्सी पर चलने के समान 31 किसी व्यक्ति विशेष द्वारा किसी भी 
प्रकार की सीमा का उल्लंघन, भले ही वह भावुकतावश हुआ हो, उसके दण्ड को कम नहीं करा सकता। यही जीवन 
का शाश्‍वत नियम है। यहां तक कि देव अग्नि एवं अर्धदेव यक्ष भी इससे बच नहीं सके। अग्नि के प्रकरण से एक 
अन्य शिक्षा प्राप्त होती है और वह यह कि चाहे बहुत ही अच्छे लक्ष्य हेतु, स्वयं सीमा का अतिक्रमण किया गया हो, 
परिस्थितियों ने करवाया हो या किसी की प्रेरणा से किया गया हो, इससे कोई अन्तर नहीं पड़ता। देवताओं के कहने 
पर अग्नि ने निर्जन स्थली में प्रवेश करके शिव-पार्वती की प्रेम क्रीड़ाओं में व्यवधान उपस्थित किया। देवताओं की 
अभिलाषा थी कि पार्वती का शिव द्वारा उत्पन्न Ya तारक का वध करें। पर यह अग्नि को शाप से बचा न पाया। मां 
पार्वती ने उसे सर्वभक्षी, भीमकाय, कुष्ठी एवं धूमगर्भ होने का शाप दिया- 
سے‎ सर्वभक्षो भव भीमकायः >7 ITTE | 
इत्थं शशापावियुता हुताशं रुष्टा रतानन्दस्ुखस्य भगात्‌ | 

केवल ऐसे व्यक्ति को ही दण्ड देना अनुचित है जो किसी के आदेश का पालन मात्र कर रहा हो। आदेश देने 
वाला भी दण्ड का भागी है। अतः देवताओं को भी दण्ड मिला। Ge उनकी पत्नियों से संतान न होने का शाप दिया 
गया-- स्वस्त्रीव्वप्रजसो देवान्‌ 71 

प्रतीत होता है कि कालिदास के जीवन दर्शन का एक शाश्‍वत सिद्धान्त è- 'अधिकता हर चीज की बुरी‏ ہہ 

हे'-- अति सर्वत्र वर्जयेत्‌। केवल एक ही ओर ध्यान देने की प्रवृत्ति कालिदास को स्वीकार्य नहीं थी। एक ही में मग्न 
रहना और दूसरे पर ध्यान न करना कालिदास को ग्राह्य नहीं था। शकुन्तला अनन्यमानसा थी, दिलीप के मन में 
केवल पत्नी की स्मृति ही समाई हुई थी, ص7‎ कालिदास के अनुसार अनुचित था। कालिदास, जो कि प्रेम के 
कवि थे, को प्रमिका या पत्नी का स्मरण अग्राह्य कभी नहीं हो सकते थे। इन सब में, सब कुछ भूलकर, मग्न हो 
जाना कालिदास की दृष्टि में आपत्तिजनक था। जीवन में संतुलन आवश्यक है। 

लगता है कालिदास व्यक्ति के सुधार A विश्‍वास करते थे। उनका यह मत था कि किसी को भी हमेशा के 
लिए दण्डित नहीं किया जाना चाहिए। विशेषतः तब जब भूल अनजाने में की गई हो। परिस्थितियों के खुलकर सामने 
आने पर, अधिकतर घटनाओं में कालिदास ने शाप को सीमित कर दिया है। वे विश्‍वास करते थे कि मनुष्य द्वारा की 
गई भूलों और त्रुटियों के आधार पर दिए गए दण्ड की सीमित अवधि उसको निर्मल कर सकती है। इस प्रकार के 
व्यक्ति को जो दण्डस्वरूप सुधर चुका हो और जिसमें सात्त्विकता का उदय हो चुका हो उसे उसकी वास्तविक मूल 
अवस्था में लाकर पुनः उसे सुखी कर देना चाहिए 1 

कालिदास की दृष्टि में तीन लौकिक पुरुषार्था (धर्म, अर्थ एवं काम) में धर्म सर्वोपरि है । अन्य दो- अर्थ और 
काम, इस प्रकार के होने चाहिये कि वे भी व्यक्ति को धर्म की ओर ले जायें। दिलीप के सन्दर्भ में कही गयी उनकी 
उक्ति- अप्यर्थकामौ 7 धर्म एव मनीषिणः का यही आशय है। 
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“यथा राजा तथा प्रजा' जैसा राजा वैसी प्रजा एक प्रसिद्ध कहावत है। स्वयं को प्रजा के सम्मुख आदर्श रूप 
में प्रस्तुत करने के लिए राजा को निजी जीवन में अनेक कष्टों को भोगना पड़ता था। ऐसा नहीं कि प्रत्येक राजा 
नैतिक मूल्यों के निर्वहण की क्षमता रखता STI सभा में शांर्गरव और दुष्यन्त के उद्देगपूर्ण वार्तालाप से यह स्पष्ट है। 
शांर्गरव ने तत्कालीन शासनाध्यक्षों में बढ़ने वाले छल-कपट पर तीखा कटाक्ष किया जो कि एक कला की तरह उन्हें 
सिखाया जाता था- परातिसन्धानमधीयते ये विद्योति। 
अपने समय के मान दण्डों के प्रति कालिदास की आस्था- कालिदास अपने समकालीन समाज में विद्यमान 
निर्धारित नियमों में आस्था रखते थे। कन्याएं स्वयं वर चुन सकती थीं। अनेक कन्याओं ने उस समय ऐसा किया, जिसे 
उनके वृद्ध जनों ने मान्यता दी। जब तक यह सबके सम्मुख किया गया, तब तक ठीक था परन्तु जब गुप्त रूप से 
स्वयं वर चुनकर विवाह किया गया तब विशेष सावधानी की आवश्यकता थी- 77 परीक्ष्य कर्तव्यं विशेषात्‌ संगतं اج‎ 
अन्यथा कन्याएं उन लोगों द्वारा छली जा सकती हैं जिनका अपना कोई दीन इमान नहीं होता और जिनके मन में क्या 
हे यह वे जान नहीं पाती हैं- अज्ञातहदयेष्वे्वं 7 सौहृदम्‌। परिणामतः जीवन के अधिकांश भाग में वे यातना 
भोगती Eq कालिदास ने सम्भवतः शार्गरव के माध्यम से इस विषय पर अपने विचारों को अभिव्यक्त किया है, जो इस 
प्रकार के स्वच्छन्दाचारों को चापल की संज्ञा देता है- एवमप्रातिहतमात्मकृतं चापलं दहति | 
कालिदास का सौन्दर्यबोध- कालिदास सौन्दर्य के प्रेमी थे, वह सौन्दर्य शारीरिक भी हो सकता है, भौतिक भी 
और आध्यात्मिक भी। अतिविशिष्ट से कम कुछ भी उन्हें लुभाता नहीं था। वस्तुओं अथवा घटनाओं का वर्णन करते हुए 
कालिदास ने अपनी कल्पना शक्ति का ऐसा प्रयोग किया कि उनमें अधिकाधिक उत्कृष्टता आ TE | एक ओर दिलीप, 
रघु और अवन्ति नरेश का और दूसरी ओर यक्षी का वर्णन करते समय ऐसा प्रतीत होता है कि मानों कालिदास ने स्त्री 
और पुरुष के सौन्दर्य हेतु कुछ मानदण्ड निर्धारित किये हों। स्त्री और पुरुष दोनों में अधिक बलशाली, पुरुष तत्वतः 
पुरुषत्व से युक्‍त होना चाहिये तथा उसका पूरा व्यक्तित्व उस पुरुषत्व का प्रतिबिम्बन करता दीखना चाहिये। राजा 
चूंकि सर्वोपरि है अतः उसे प्रत्येक दृष्टिकोण से पुरुषों में विशिष्ट दिखना चाहिये। महाकवि ने अपने ग्रन्थों में कम से 
कम तीन स्थानों पर सौन्दर्य की मूलभूत विशेषताओं का चित्रण किया है। इनमें से दो एक साथ पिता व YA से 
सम्बन्धित हैं। पिता दिलीप को विशाल वक्षःस्थल तथा कठोर سے‎ वाला, शालवृक्ष के समान लम्बा और लम्बी भुजाओं 
वाला कहा गया है- व्यूढोरस्को वृषस्कन्धः शालप्रांशुर्महाथुजः I 

पुत्रु रघु, पुशुओं के कंधे पर रखे हुए जुए के समान लम्बी भुजाओं वाला, कपाटों के समान वक्षःस्थल वाला, 
ऊंची गर्दन वाला युवा है- 37 युगव्यायतबाहुरंसलः कपाटवक्षाः परिणद्धकन्धरः | 

यद्यपि यहां खुलकर कुछ नहीं कहा गया है, तथापि इन वर्णनों में युवा पुरुष के सौन्दर्य में वृद्धपुरुष की 
तुलना में सूक्ष्म अन्तर की रेखाएं उभर ही आई हैं। सुदृढ़ वक्षःस्थल वाला वृद्ध है, "कपाटवक्षाः कपाट ي‎ वक्ष वाला 
युवा है, 'वृषस्कध बैल के समान GA कंधों वाला वृद्ध हे तो सुगठित कंधों वाला 'अंसलः युवा है। युवा के विषय में 
लम्बाई अनुल्लिखित है। केवल वृद्ध को शाल-तुल्य TT कहा गया है। कुल मिलाकर इन दोनों के माध्यम से 
कालिदास द्वारा यह प्रभाव छोड़ा गया कि युवा की शारीरिक संरचना वृद्ध की तुलना में अधिक आकर्षक होनी चाहिये- 
वपुःप्रकर्षादजयद्‌ गुरु ۲۱ पुरुष- सौन्दर्य का तीसरा उदाहरण इन्दुमती के स्वयम्वर के अवसर पर अवन्तिपति से 
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सम्बद्ध है। उसका वर्णन कालिदास ने इस प्रकार किया हे. अवन्तिनाथो$ययुदग्रगहार्विशालवक्षास्तचुष्ठत्वमध्य | यह 
gata का राजा है, लम्बी भुजाओं, चौड़े वक्षस्थल एवं गोल कटिप्रदेश वाला। यहां पहले के वर्णनों में कटि विषयक 
नई बात जुड़ी है, जबकि लम्बाई और कंधों का कोई वर्णन नहीं है। उसके सौन्दर्य को सूर्य के वृत्त को त्वष्टा द्वारा 
सावधानी से कांट छांट कर बचे तेजपुंज के समान कहा गया है। 

इन सभी प्रसंगों में कालिदास ने कुछ समान विशेषताओं का वर्णन किया है। दीर्घ बाहु, विशाल वक्षःस्थल, 
तीनों के लिये उल्लेखित हैं, जबकि अत्युन्नत लम्बाई, सरलता से मुड़ने वाली ग्रीवा, दुबली-पतली, सुवृत्ताकार कटि 
जैसी कुछ विशेषताओं का वर्णन कुछ के लिये ही किया गया हे। मजे की बात यह है कि समान विशेषताओं के वर्णन 
+ शी कवि ने हर बार भिन्न शब्दों का प्रयोग किया है, जिनसे अत्यधिक उच्चस्तरीय कलात्मकता के साथ उन सबमें 
भिन्नता आ गई है। दिलीप महाभुज है, रघु युगव्यायतबाई है, अवन्तिनरेश उदग्रबाहु है। दिलीप व्यूढोरस्कः है, रघु 
कपाटवक्षाः है और अवन्तिनरेश विशालवक्षाः हे, दिलीप ROW: है रघु अंसलः है। 

स्त्री सौन्दर्य का सर्वोत्कृष्ट उदाहरण कालिदास के मेघदूत की यक्षी है। दुबली-पतली, पूर्ण यौवना (कालिदास 
ने उसके लिये श्यामा शब्द का प्रयोग किया है जिसका अर्थ उत्पलमाला ने यौवनमध्यस्था, श्यामा TITER दिया 
है), नुकीले दांतों वाली, पके हुए कुन्दुरु के जैसे अधरोष्ठ वाली, भयभीत 7 के समान चंचलनयना, गहरी 
नाभिवाली, नितम्ब भार से मन्द मन्द चलने वाली, उन्नत Hal के कारण (आगे की ओर) कुछ-कुछ झुकी हुई वह 
मानों विधाता की सर्वश्रेष्ठ रचना है- 
तन्वी श्यामा शिखरिदशना पक्वबिम्बाधरोष्ठी मध्ये क्षामा चकितहरिणी्रेक्षणा निम्ननाभिः 
श्रोगीभारादलसगमना स्तोकनम्रा स्तनाभ्यां या TA 8 सृष्टिराद्येव ۷ 

भौतिक सौन्दर्य का सर्वोत्कृष्ट उदाहरण अलका नगरी है, अलका में भी यक्ष का भवन जो इन्द्रधनुषी आभा 
वाले मुख्य द्वार के कारण दूर से ही पहिचाना जा सकता था- दूराल्लक्ष्यं ۲ तोरणेन। उसके पास 
एक छोटा सा मन्दार (परिजात) का वृक्ष था जिसके गुच्छों को हाथ से छुआ जा सकता था और जो उनके बोझ से 
झुका जा रहा था- तस्योपान्ते कृतकतनयः कान्तया वर्धितौ 3 हस्तप्राप्यस्तबकनमितो MTT REET | उसके पास एक 
बावडी थी जहां तक पहुंचने के लिये पन्ने के पत्थरों की सीढ़ियां बनी थीं, और जो चिकने वैदूर्यमणि की डंडी वाले 
खिले स्वर्ण कमलों से आच्छादित शी। उसके किनारे एक क्रीड़ा पर्वत था जिसकी चोटी सुन्दर नीलम से बनी थी और 
जिसके चारों ओर सोने के केले के पेड़ थे। उसके समीप कुरबक gal की बाड़ से सटे लाल अशोक एवं केसर के 
पेड़ थे जिन पर माधवी लताओं का वितान था। उन दोनों के बीच एक सोने का CT था। उसकी जड़ में कच्चे 
adi की आभा वाले मणि जड़े थे और उस पर en, क्रिस्टल का एक फलक, टॉप था। उस पर TT समय 
यक्षी द्वारा पालित मयूर आकर बैठता था जिसे कंगनों की खनखनाहट के बीच ताली बजा बजा कर वह नचाया करती 
शी। बहुमूल्य हीरे जवाहरातों और रत्नों का यह विशद वर्णन संस्कृत साहित्य में अतुलनीय है | 

प्रायः प्रत्येक कवि में सौन्दर्य एवं प्रेम के सुन्दर चित्र देखने को मिलते हैं। जहां सौन्दर्य है, फिर चाहे वह 
सौन्दर्य, रूपगत हो, भावगत हो या शीलगत हो, उसके प्रति आकर्षण स्वाभाविक है। 'सुन्दरम' मानव हृदय में अपने 
प्रति प्रेम उपजा देता है। सभी प्राणी सौन्दर्य प्रेमी होते हैं, अतः सौन्दर्य और प्रेम साथ-साथ चलते हैं और यही तत्व 
काव्य जगत्‌ में जीवन संचार करते हैं। सौन्दर्य और प्रेम के प्रति साधारण जनों एवं कवि जनों के दृष्टिकोण में अंतर 
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हो सकता है, पर इससे कोई कवि अछूता नहीं रह सकता | इसीलिए प्रायः सभी कवियों ने इन दोनों के सुन्दर से 
सुन्दर चित्रों को अंकित करने का प्रयास किया है, फिर भी कालिदास ने इन दोनों के चित्रण में जो अपनी अद्भुत 
काव्य प्रतिभा का परिचय दिया है, वह अत्यन्त दुर्लभ है। कालिदास वस्तुतः सौन्दर्य और प्रेम के कवि हैं। इन दोनों 
विषयों की सुन्दर कल्पनाओं एवं सशक्त वर्णनों ने ही कालिदास को शृंगार का सर्वश्रेष्ठ कवि बना दिया ۱ 

सौन्दर्य की कोई एक निश्‍चित परिभाषा नहीं है और न ही है उसका कोई एक निश्चित स्थिर रूप al 
सौन्दर्य क्षण-क्षण में नवीन रूप धारण करता el क्षण ۳ RT रमणीयतायाः : रमणीयतायाः। कालिदास ने ऐसे 
सौन्दर्य को प्रकृति प्रदत्त माना है। उनके अनुसार मानव में जो कुछ सुन्दर है, वह प्रकृति की देन है। तथाकथित बाह्य 
ہے‎ से प्रतीयमान सौन्दर्य, वस्तुतः सौन्दर्य नही । प्रकृतिसुन्दर व्यक्ति या वस्तु के लिए बाह्य died प्रसाधनों की 
आवश्यकता नहीं- किमवि fe मधुराणां मण्डनं नाकृतीनाम्‌ | सहज सौन्दर्य सभी अवस्थाओं में सुन्दर एवं मनोरम लगता 
है- सर्वास्ववस्थाछ्ु रमणीयत्वमाकृतिविशेषाणाम्‌। प्रकृति प्रदत्त सौन्दर्य कभी क्षीण नहीं होता, जबकि बाह्य प्रसाधन 
अवस्था विशेष में अपना महत्व खो देते हैं। वनवासिनी वल्कलधारिणी शकुन्तला में भी प्रकृति ने अद्भुत सौन्दर्य का 
आधान किया था। अतएव दुष्यन्त कहता > इयमधिकमनोज्ञा वल्कलेनापि तन्वी और इसी मनोज्ञता की पुष्टि करता 
हुआ करता है- सरसिजमनुविद्धं शैवलेनापि रम्य मलिनमपि हिमांशोर्लक्ष्म लक्ष्मी तनोति। 

कालिदास ने इसी प्रकार मानवरूप सौन्दर्य की अभिव्यक्ति के लिये अनेकत्र प्रकूतिगत उपमानों को माध्यम 
बनाया है। स्त्रीरत्न सृष्टि शकुन्तला के सौन्दर्य चित्रण में कवि ने इन्हीं उपमानों का आश्रय लिया ex( 

मानव की जम प्राकृतिक सुन्दरता को अभिव्यक्ति किस प्रकार दी जाय इसके विषय में कालिदास का अपना 
एक दृष्टिकोण है। वे प्रकृति से इसमें सहायता लेते हैं। वह उन्हें मानव सौन्दर्य की अभिव्यक्ति के लिये उचित उपमान 
प्रदान करती 84 — 

अधरः किसलयरागः कोमलबिटपानुकारिणौ TR! 

कुसुममिव लोभनीयं यौवनमगेषु 1 
अधर कोंपल की सी लालिमा लिये है। दोनों ae कोमल ठहनियों का अनुकरण करती है। अंग-अंग में फूल जैसा 
लुभाने वाला यौवन समाया تع‎ el A 

प्रकृति की भूमिका ٭‎ मानव सौन्दर्य के सटीक वर्णन के लिये उचित उपमान He प्रस्तुत करने भर की नहीं 

४ शी। वह उसकी सहायिका बनकर भी है जो मानव सौन्दर्य में निखार ला देती हैः دس‎ d वधूजन अपने अंगों 

को अलंकूत करने के लिये विविध प्रकार के पुष्पों का उपयोग करते थे- 

हस्ते लीलाकमलमलके 77795 तीता लोप्रप्रसवरणसा पाण्डुतासानने sf 

चूडापाशे नवकुरवक चारु कर्णे शिरीषं सीमन्ते च TTT यत्र नीपं वधूनाम्‌ | 

“जिस अलकापुरी की रमणियां sd ऋतुओं में होने वाले पुष्पों का सदा उपयोग करती हैं| उनके हाथ में 
AAA 
पुष्प के पराग से आनन की शोभा में श्‍वेतिमा लाई जाती है जो कि शिशिर में होता है। जूडों में वे कुरबक (झिण्टही) 
के फूल लगाती हैं जो वसन्त में होते हैं। कान में शिरीष का सुन्दर फूल रहता है जोकि ग्रीष्म में खिलता है। मांग में 
कदम्ब का पुष्प रहता है जो मेघागम होने पर वर्षा में खिलता है। 


6 


CC-O. Prof. Satya Vrat Shastri Collection Digit! zed By Sid ri aan Kosha 
y y dhanta eGangot || G K 
y 


अभिज्ञानशाकुन्तल का प्रारम्भ (9 के प्रसंग में अल्हड़ युवतियों द्वारा दयाभाव अर्थात्‌ सावधानी से चुने 
हुए शिरीष कुसुमों को कर्णाभूषण बनाने कोः वर्णन SE Jamaa दयमानाः प्रमदाः शिरीषळुसुमानि। 

अलकापुरी की स्त्रियों की समस्त शृंगार a उन्हें कल्पवृक्ष से ही मिल जाती थी- 

77773 मधु 7777777۹77 पुष्पोद्भेदं सह किसलयैर्भूषणाना विकल्पान्‌/ 

लाक्षारागं चरणकमलन्यासयोग्यं च यस्यामेकः YA सकलमबलामण्डनं PAJA: | 
'जिसमें अकेला कल्पवृक्ष ही रंगबिरंगे वस्त्र, आंखों में खुमारी लाने वाला मद्य, पल्लव सहित पुष्प, तरह-तरह के 
आभूषण, कमल तुल्य चरणों में लगाने वाला आलता आदि स्त्रियों की सारी प्रसाधन सामग्री उपलब्ध कर देता है।' 
ऋतुसंहार में छः ऋतुओं के वर्णन के प्रसंग में कवि हर ऋतु में अलग-अलग प्रकार के प्रकृति सौन्दर्य का वर्णन 
करता है और बतलाता चलता है कि किस प्रकार वह मानव सौन्दर्य में चार चांद लगाता E | 

कवि प्रकृति को शारीरिक स र्य की अभिवृद्धि के साधन के रूप में उपस्थापित करता है और उसे प्रकृति 
सौन्दर्य से उच्चतर धरातल पर उपस्थापित करता भगवती पार्वती का चित्रण करते हुए वह कहता है कि उनके अंग 
उपमान बाह्य हैं, उनके लिये कोई उपमान हो ही नहीं सकता, प्रकृति का ऐसा कोई पदार्थ नहीं है जिससे उनकी 
तुलना की जा सके- 

नागन्द्रहस्तास्त्वाचि कर्कशत्वादेकान्तशेत्यात्‌ कदलीविशेषाः | 

लब्ध्वापि लोके परिणाहि रूपं 11 
'संसार में विस्तृत होने पर भी हाथियों के सूंड त्वचा के खुरदरा होने के कारण और उत्तम कोटि के केले के पेड़ 
अत्यधिक शीतल होने के कारण उसके (पार्वती) के ऊरुओं के उपमान से बहिर्भूत हैं अर्थात्‌ उनसे उनकी लुलना नहीं 
की जा सकती | 

यदि कहीं तुलना करनी भी पड़े तो पहले प्राकृतिक पदार्थों में कल्पना द्वारा उत्कृष्टता का आधान कर मानव 
अंगसौष्ठव के समकक्ष उन्हें लाकर तुलना के योग्य बनाना होगा- 

पुष्प प्रवालोपहितं यदि ۳۳۹ वा स्फुटाविद्रमस्थम्‌ / 

ततोऽनुकुयाह्विशदस्य तस्यास्तात्रोष्ठपर्यस्तरुच' RATT || 
यदि फूलों को कोपलों के बीच रख दिया जाय या सुन्दर मोती चमकदार at में जड़ दिया जाय तो वे उसकी (पार्वती 
की) मुस्कुराहट, जो उसके लाल होठों पर बिखरी रहती है, की कदाचित्‌ तुलना कर सकें। 

स्तम्भों के (भार से) आगे की ओर किचित्‌ झुकी हुई सद्यः उदित सूर्य बिम्ब के रंग के वस्त्रों को धारण किये 
हुए पार्वती ढेर सारे फूलों के qu से झुक रही कोंपलों से सजी चलती-फिरती लता सी लग रही थी। 

आवर्जिता किंचिदिव स्तनाभ्यां वासो 007 71 

77 777777277 संचारिणी 77 ea 
यहां कवि ने पार्वती की तुलना पल्लविनी लता से की है। सामान्य स्थिति की लता से नहीं, वह लता जो चल सकती 
हो, संचारिणी हो। प्रकृति सौन्दर्य में यदि कुछ और भी हो तभी वह मानव सौन्दर्य की बराबरी करने में समर्थ हो 


पायगा | यहां किसका उत्कर्ष कवि बतलाना चाहता है यह स्वतः स्पष्ट है। 
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पार्वती का शरीर तूलिका से उन्मीलित चित्र के समान था- gg Zama चित्रम्‌ जिसके माध्यम से चित्रकार 
अपनी कल्पना को साकार करता है तपोवनवासिनी शकुन्तला के विषय में कवि ने इसी प्रकार की कल्पना की है- 

चित्रे निवेश्य परिकल्पितसत्वयोगा रूपोच्चयेन मनसा ہوم‎ PT JI 

۲۲۳7۲7۲ प्रातिभाति सा ये NAFTA que तस्याः// 
'विधाता ने मानों पहले उस की छवि को चित्र में उतारा है और फिर उसमें प्राणों का संचार किया है। अथवा विधाता 
ने मन के द्वारा ही रूप की राशि से उसे बनाया BI अथवा सम्भवतः वह उसकी मानसी सृष्टि ही है। विधाता के 
रूपनिर्माण के सामर्थ्य का तथा शकुन्तला के ہم‎ का विचार करते हुए वह मुझे एक अलग ही ढंग की स्त्रीरत्न 
की रचना प्रतीत होती है।' 

यहां कवि ने शकुन्तला को अपरा, अलौकिक, स्त्रीरत्नसृष्टि कहा है। अलौकिक के लिए लौकिक उपमानों का 
अवकाश कहां? जिसमें समस्त सौन्दर्य चेतना समाहित हो उसकी तुलना किससे की जाय? वह तो हर स्थिति में, हर 
दशा में रमणीय होगी ही- सर्वास्ववस्थासु रमणीयत्वमाकृतिविशेवाणाम्‌/ यहां तक कि उसकी अस्वस्थता में भी 
रमणीयता ही नहीं झलकती है- प्रियायाः साबाधं 79 रमणीय 775757 पेड़ों की छाल जैसे असुन्दर एवं रूक्ष तन 
ढंकने के साधन ने भी उसकी सुन्दरता में चार चांद ही लगाया- 377977757 वल्कलेनापि तन्की/ वह अनाघ्रात 
पुष्प थी, अलून किसलय थी, अनाविद्ध रत्न थी, अनास्वादितरस मधु थी। उसके अक्लिष्टबालतरुपल्लवलोभनीय और 
अव्याजमनोहर अद्‌भुत शारीरिक सौन्दर्यं को देख अनार्य खलु परदारव्यवहार; कशिना हि परपरिग्रहसरलेषपराङ्गुखी 
7707777 आनिर्वर्णनीय परकलत्रम्‌ कहने वाला म्रद दुष्यन्त भी कहने को विवश हो जाता है- 

भ्रमर इव विभाते कुन्दमन्तस्तुषारं न च खलु परिभोक्तुं नैव शक्नोमि ۱ 

इसी प्रकार रघुवंश की इन्दुमती भले ही शकुन्तला की तरह अपरा स्त्रीरत्नसृष्टि न हो, पर विधाता का 
विधानातिशय तो di ही, अतएव जब वह स्वयम्वर मण्डप में पहुंचती à तो उसे देखते ही वहां एकत्रित सभी राजा 
उसकी रूप सुधा से मुग्ध हो आत्मविस्मृत से हो जाते हैं और सभी उसे एकटक दृष्टि से देखते ही रह जाते हैं:- 

तस्मिन्‌ विधानातिशये विधादुः कन्यामये 1 


निपेदुरन्तःकरणैनरिन्दरा देहैः स्थिताः ۷ 
एक कोटि कालिदास ने इस प्रकार की भी वर्णित की है जहां मानव शरीर के अलग-अलग अंगों के लिये तो उपमान 


प्रकृति में भले ही मिल जायें पर समष्टि में उसका कोई उपमान नहीं मिल सकता। मेघदूत में यक्ष कहता है कि हे 
चण्डि! प्रकृति के भिन्न-भिन्न रूपों में तो तुम्हारे अंगों का सादृश्य कदाचित्‌ मिल भी जाय, एकत्र, एक ही पदार्थ में, 
वह मिल नहीं सकता- 
70777۳77 चाकितहरिणी्रेक्षणे दृष्टिपातः 

वक्त्रच्छाया' शशिनि शिखिना IEY 1 

उत्पश्यामि 7777 नदीवीचिवु 7 

हन्तैकस्थं क्वचिदपि न ते चण्डि/ 0 
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मै प्रियंगु लताओं में तुम्हारे शरीर की, भयभीत हिरनी की आंखों में तुम्हारी चितवन की, चन्द्रमा में तुम्हारे मुख 
की आभा की, मोर के पंखों क गुच्छ में तुम्हारे केशों की, क्षीण नदी-तरंगों में तुम्हारे جو‎ की कल्पना कर लिया 
करता di खेद है, हे चण्डि! €कुसी एक वस्तु में तुम्हारी समानता नहीं है। 

एक ही स्थान पर समस्त सौन्दर्य के होने की कल्पना कवि ने भगवती पार्वती के प्रसंग में भी की है- 

सर्वोपमाद्रव्यसमुच्चयेन यथाप्रदेशं ARARAT] 

या निर्मिता 15777 प्रयत्नादेकत्र सौन्दर्यदिद्रक्षयेव/। 
जिसे विधाता नें एक ही स्थान पर सौन्दर्य को देखने की इच्छा से जो जो भी उसकी (अंगों की) तुलना के पदार्थ हो 
सकते थे उन्हें यथास्थान लगाकर (सैट कर) प्रयत्न पूर्वक रचा था। 

चतुर्थ कोटि कालिदास के सौन्दर्य वर्णन की इस प्रकार की भी है जहां उन्होंने प्रकृति सौन्दर्य और मानव 
सौन्दर्य को एकाकार बना दिया है। प्रकृति मानव से सुन्दर है या मानव प्रकृति से- इस विषय में निश्चय से कुछ भी 
कहना कठिन है | पार्वती کر‎ अधीरविप्रेक्षित चंचल अवलोकन उन्होंने मृगांगनाओं से लिया या मृगांगनाओं ने उनसे? 

प्रवातनीलोत्पलनिर्विशेषम्‌ अधीरविप्रोक्षितमायताक्ष्या। 

तया गृहीत 7 7777۳7 गृहीतं g ۷1 Ben 
यहां कालिदास ने यह संकेत दिया है कि एक्‌ति माचव को सुन्दरता देती है A RS जसी 

लला هو ری‎ और मानव में पूर्ण oda है ये दोनों परस्पर 'झीन्दर्याधायक हैं और परस्पर की अभिव्यक्ति के 


माध्यम El a, E REA Sn E a 
3 DELE E पता का है। चंचल इन्द्रियज प्रेम पर उनकी आस्था नहीं है। 
| उनकी दृष्टि में शारीरिक सौन्दर्य ही Raat का परम गौरव और चरम सौन्दर्य नहीं है और न ही शारीरिक सौन्दर्य प्रेम 
ऐसा होता तो भगवती पार्वती अपने परम सौन्दर्य से भगवान्‌ शिव को आकृष्ट कर 
के भस्म कर दिये जाने पर भगवती पार्वती ने मन ही मन अपने 


पार्वती और फिर घोर तपस्या ENT अपने रूप को सफल बनाने‏ 7چ 


का आधार ही हो सकता है। यदि 
लेतीं, पर ऐसा हो नहीं सका। इसलिये कामदेव 
शारीरिक सौन्दर्य की निन्दा و‎ नितिन्द रुपं ES 
का प्रयास किया- 

इयेष सा कर्ठुमवन्ध्यरूपता समाधिमास्थाव तपोभिरात्मनः 
gaza 1 


अवाप्यते वा कथमन्यथा द्वयं aaa प्रेस = Be وت‎ 
इस प्रसंग से कालिदास ने यह बतलाया है कि यद्यपि प्रेम, रूप-सौन्दर्य से उद्भूत होता है, तथापि उसे स्थायित्व त 


और त्याग की प्रबल भावना हो। कालिदास की दृष्टि 
0 AN भाव, सच्चरित्रता, तप और त्याग 
E होता है जबकि E साथ e में a- frag rar हि चारुता। कान यदि कर्तव्य से विमुख करने 
E Ya सौन्दर्य की E NE. व्यक्ति कामवश हो जाता है, वह दण्डनीय है। उनकी सभी 
ला है, तो वह हेय है और 


कतियां ma 
ور کر رت‎ दिया जायेगा। इससे ऐसा प्रतीत होता है कि कालिदास ने प्रेम का 


अर्थात्‌ मंगल का विरोधी होने से वह भस्म कर उसे पूर्वजन्म का संस्कार माना है- #7 हि 
कारण सर्वत्र शारीरिक सौन्दर्य को ही नहीं माना है अपितु में नहीं होती, अपितु वह दूसरे जन्म में 

A शारीरिक 0, भी इची जण , अपितु वह दू 
णन्मान्तरसाज्ञितज्ञम्‌/ इसी प्रकार उन 
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मी साथ जाती है- सतीव योषित्‌ प्रकृतिश्च निश्चला प्रुमासमभ्योति भवान्तरेष्वाणि। वस्तुतः कालिदास की रचनाओं में 
उत्कृष्ट और सच्चे प्रेम की सर्वत्र प्रतिष्ठा की गई है। 

इतना ही नहीं, कालिदास की दृष्टि में वह प्रेम, प्रेम नहीं जिसमें कोई बन्धन न हो, कोई नियम न हो, कोई 
त्याग न हो, किसी मर्यादा का पालन न हो। जो प्रेम अकस्मात्‌ नर-नारी को एक दूसरे पर मुग्ध कर संयम सहित 
बना देता है, वह प्रेम पद वाच्य नहीं। उनकी दृष्टि में प्रेम की परिणति दाम्पत्य में होती है, भ्रमरवृत्ति में नहीं। 
प्रमरवृत्ति का प्रेम अन्ततोगत्वा दुःख और पश्चात्ताप का ही कारण बनता है|अत--ऐसा प्रेम -त्याज्य-है।-कालिदास की 
सभी कृतियों में ऐसे ही आदर्श प्रेम का चित्रण किया गया है। 

कालिदास के दृष्टिकोण में त्याग और उपलब्धि (लाभ) साथ-साथ चलते हैं। एक ओर वह कण्व, मारीच और 
वाल्मीकि के आश्रमों का वर्णन करते हैं और दूसरी ओर ऊंची अद्टालिकाओं वाली, बहुमूल्य से बहुमूल्य व्यापारिक 
वस्तुओं, मोतियों और जवाहरातों के ढेरों वाली अलका तथा उज्जयिनी नगरियों का। कालिदास के अनुसार जीवन को 


ا 


प्रमाण 


पूर्णता से जीना चाहिए। किसी भी स्थिति में आध्यात्मिकता, भौतिकता से विलग नहीं ۱ इसके-अभ्यास के समय _< 


Ss 
ہت‎ Er] 


केवल इस बात का ध्यान रखना आवश्यक है कि समाज के मुख्य आधार आध्यात्मिकता को अधिक महत्व RR 
राजाओं में महानतम एवं युद्धों में इन्द्र के सहयोगी, दुष्यन्त भी राजसी सामग्री (आभूषण, धनुषादि) त्यागकर विनीत वेश 
से तपोवन में प्रविष्ट gen- 7097 ea तपोवनानि नाम्‌ | 
आश्रमों से किसी प्रकार का कर नहीं लिया जाता था। उत्पादकों और व्यापारियों की आय छठे अंश के रूप 
में गृहीत कर के समान इनसे उनके तप का छठा अंश इस अन्तर से मिल जाता था कि यह सदा रहने वाला है, 
अनश्वर है- 
तपःषड़थागमक्षय्यं दवत्यारण्ण्यका BTI È E 
sies d अनुसार राज्य की व्यवस्था में ऋषियों और आश्रमों द्वारा प्रदत्त सहयोग समाज के अन्य 
कालिदास व er we ۰ a 
अंशदाताओं से कहीं बढ़ चढ़कर था। उसका विश्वास था कि राज्य को अपने प्रभुत्व d जीवित रखने Kit E 
आधार बनाना होता है- पवनास्निसमायमी gri सहितं ब्रह्म यदस्त्रतेजसा/ परस्पर संयोग ही इन दोनों T 
۲ की रक्षा हेत आवश्यक है। एक पवित्रात्मा 
ओर ले जाता है 'समागम' कठोर तप से अर्जित आध्यात्मिक शक्ति की रक्षा हेतु आवश्यक है। ए 
ھا سے‎ तथा ےم‎ व्यवधानों को दूर करने हेतु तभी किया जाना चाहिये जब अन्य किसी 


का प्रयोग आत्म रक्षा हेतु तथ 
7-000 हो पाये। 1 और तपोबल को बचाये रखना आवश्यक है। अन्यथा कठोर परिश्रम से 
उपाय से आत्मरक्षा न हो 1۱ 


_ त्राणाभावे हि शापास्त्राः कुर्वन्ति तपसो RAI के 
अध्यात्मशक्ति तपोबल क्षीण हो सकता है त्राणाश 
अर्जित | we का दायित्व शासन पर R है 1ऐसा प्रतीत होता है कि कालिदास शिक्षा को बहुत 
وی‎ : तक कि रघु जैसा राजा गुरुदक्षिणा देने हेतु अध्ययन पूर्ण करके आए कौत्स के Es स्नातक 
महत्व | यहां तक 1 za gga کی‎ E 5 
; ऋषि اتپ‎ और 7 दोनों ही दुष्यन्त के लिए समान रूप से आदर s 
لوا‎ 7" में दो प्रकार की शक्तियां अविभक्त रूप से एक साथ, एक समय 


संचालित cn e = कठिनाइयां pe शोक और PE पहुंचाने का प्रयत्न करती है और दूसरी सहायता करने 
| 3, एक 6 | कर और री 

T , एव = जीवन में बहुत c 
का प्रयास करती हे। एक 'निग्रहधारा है और दूसरी 'अनुग्रहधारा'। शकुन्तला के जीवन में इसे बहुत भली से 


जन्म दुर्भाग्यपूर्ण थीं। जन्म देते ही जननी ने 
परिस्थितियों में अभागी स्त्री का हुआ वे 
देखा जा सकता है। जिन परिस्थितियों में उ 
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क ऋषि कण्व ने उसका पालन-पोषण किया। उस पर आने वाली विपत्ति के लग‏ رن 
जाने पर वे उसके शमनार्थ सोमतीर्थ की यात्रा पर गए- दैवमस्याः प्रतिकूलं TAG सोमतीर्थं गतः। = द्वारा न‏ 
gr जाने पर उसकी माता उसे अन्तरिक्ष लोक में स्थित मारीच ऋषि के आश्रम में (ऋषि सि को) सौंप गई‏ 
जहां उसने पुत्र, भरत को जन्म दिया। उसके जातकर्म आदि संस्कार ऋषि ने ही किए और उसकी रक्षा रत‏ 
रक्षाकरण्डक' दिया और कहा कि उसके माता-पिता के अतिरिक्त किसी अन्य व्यक्ति द्वारा छुए जाने पर वह सर्प‏ 


बनकर उसे डस ۱ ऋषि कण्व तथा मारीच शकुंतला के लिए 'अनुग्रह धारा' कहे जा सकते हैं। यही प्रियंवदा er 


अनुसूया के विषः में भी कहा जा सकता है जिसने ऋषि से शकुन्तला हेतु क्षमादान मांगा, जिसके परिणामस्वरूप 

ऋषि द्वारा शाप को अभिज्ञान के दर्शन होने पर शापमुक्त हो शाने तक सीमित करना पड़ा। मेनका, जिसने 

जन्म देते ही उसे अकेला छोड़ दिया, दुर्वासा, जिन्होंने उसे दुष्यन्त द्वारा भुलाये जाने का शाप दिया جرح‎ के 

प्रतिनिधि हैं। महान्‌ नाटककार कालिदास द्वारा अभिज्ञानशाकुन्तल का ताना बाना चार ऋषियों के zé fre बुना हुआ 

प्रतीत होता है। पहला जिसने शकुन्तला को जन्म दिया, दूसरा जिसने उसका लालन पालन किया, तीसरा जिसने उसे 

पति द्वारा विस्मृत होने का शाप दिया। चौथा जिसने दुष्यन्त द्वारा न पहचाने जाने पर उसे आश्रय दिया और जिसके 
आश्रम में पति से उसका मिलन ST 

उसी प्रकार की निग्रहधारा और نوہ‎ सीता के जीवन में भी उपलब्ध होती है। राम की ۳۲ 

लक्ष्मण जब सीता को घने वन में छोड़ आते हैं तो महर्षि वाल्मीकि उसके करुण mud का अनुसरण कर उसे अपने 

आश्रम में ले जाते हैं और उसे वहीं रहने का आमन्त्रण देते हैं। अगर एक ओर करता है तो दूसरी ओर करुणा है। 


यह कालिदास का जीवन के प्रति दृष्टिकोण है। जीवन में शोक और S चिरस्थाई नहीं है। ४ 
ऐसा है। लेकिन उसका 


8 कालिदास जरी को प्रायः कोमल प्रेम कवि के रूप में स्वीकारा गया है। निःसंदेह वह 


प्रेम पवित्र प्रेम था जिसमें चिरस्थायित्व हेतु 71 आवश्यक e| शिव EN कामदेव को मस्मीभूत कर देना, 


केवल एक पौराणिक आख्यान मात्र नहीं है उसका अर्थ यह नहीं है कि शिव में प्रेम तत्व मृत हो चुका था। पार्वती को 


तदनन्तर प्रेम का जन्म हुआ- 7 arga 1 
us. पइ ह आघात सहन कर तथा कठिनाइयों से भरा जीवन व्यतीत 
ہچ‎ ने बड़े-बड़े मानसिक और भावनात्मक आ ME et 
> ; ME दुष्यन्त से पुनर्मिलन हुआ ٩ तक वह 
कर, स्वयं को पवित्र किया- नियमक्षाममुखी वेणि E अजनबी की ओर आकृष्ट हो उसे प्रेम पत्र लिखने 
तनाव के समय को व्यतीत कर चुकी थी और Bere 
T 
वाली नवयुवती नहीं रही थी। वर्ह संतुलित ओहि 
थी जहां वासना की ऊष्मा समय के साथ E. ye दृष्टिकोण परम्पराओं के द्वारा नियंत्रित था। लगता है 
कुल मिलाकर कालिदास gt ol जीवन E पत्तियों के प्रति किए जाने वाले अवांछनीय कर 
वह स्वयं इनका अभ्यस्त था। यद्यपि प्रारम्भ मै 20 i ۱ लिया कि यह सब स्त्री का भाग्य है। 
व्यवहार का विरोध किया परन्तु बाद में इससे | वन में छोड़ आंते हैं तो वह राम में कोई दोष 
रघुवंश में पूर्णतया अनभिज्ञ सीता को YA u 


“हीं पाती वरन्‌ पुनः अपने दुर्भाग्य को दोष देती è- 


चुकी थी। वह उसे परिपक्वता की स्थिति में 


l 
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आत्मानमेव र्थिरदुःखभाजं पुनः पुनर्दुष्कृतिनं 771 
केवल एक बार उनके व्यवहार में राम के प्रति विरोध का स्वर सुनाई देता है और वह है जब बेहोशी दूर होने पर वे 
लक्ष्मण से कहती हैं- वाच्यरत्वया मद्वचनात्स राजा. उस राजा से मेरा नाम लेकर تو‎ कहना कि अपनी आंखों के 
सामने अग्निपरीक्षा में उत्तीर्ण मुझे जो तुमने लोगों की कही बातों को सुनकर त्याग दिया वशा 6 तुम्हारे सुप्रसिद्ध 
कुल के अनुरूप है- वह AJEA यत्समक्ष गां लोकवादश्रवणादहासीः शरुतस्य कि तत्सद्ग कुलस्य। यहां अपने aer 
पति के लिये wem शब्द और उसके साथ ही 'सः शब्द का प्रयोग सीता के आक्रोश को प्रकट करता है। राम राजा 
ही रहे पति न 4 ۱ 
आश्चर्य की बात तो यह है कि यह प्रवृत्ति क्षण मात्र को ही रह पाती है। अगले ही क्षण सीता अपनी पुरानी 
अवस्था में आ जाती है और विषम परिस्थितियों को पूर्व जन्मों का दुष्परिणाम बताने लगती है- ममैव 
जन्मान्तरपातकानां PTP ARTEL | अपने साथ सब कुछ बीतने पर भी प्रार्थना करती है कि अगले जन्म में भी 
राम ही उन्हें पति रूप में प्राप्त हों केवल इस अन्तर के साथ कि उनका वियोग न हो- 
जननान्तरेऽपि त्वमेव भर्ता न च ۴۱ 
अपने अस्तित्व को नकारने की, उसे मिटा कर पति के अस्तित्व में ही विलीन हो जाने की भारतीय नारी की 
प्रवृत्ति, जोकि उसमें कूट-कूट कर भरी हुई है और जिसे किसी भी स्थिति में परिवर्तित नहीं किया जा सकता ٭‎ में 
कालिदास की गहरी आस्था है। शकुन्तला और धारिणी के चरित्र चित्रण में भी वही प्रवृत्ति दिखाई देती है। पति द्वारा 
विस्मृत शकुन्तला को क्रूरतम परिस्थितियों को सहना पड़ा पर इसके लिये उसने अपने भाग्य को ही दोषी ठहराया। 
'अभिज्ञानशाकुन्तल' के अन्तिम अंक में भरत द्वारा अजनबी दुष्यन्त के विषय में पूछे जाने पर कि वह कौन है, वह यह 
संक्षिप्त उत्तर देती है- वत्स ते मागधेयाति च्छ मेरे बच्चे, अपने भाग्य से पूछ। 
दुष्यन्त के यह कहने पर कि न जाने क्यों उस समय (जब ऋषि कुमार उसे उसके पास लाये थे उसके मन 
में एक प्रकार का) प्रबल अज्ञान उत्पन्न हो गया था- ۸ھ‎ ۴ समोहो मे बलवानभूत्‌ शकुन्तला कहती है- 77 
मे सुचारितप्रतिबन्धक' ۲ तेषु दिवसेषु 177707 uu मायि किरिसः 77 suum ही 
मेरा शुभगुणों (के शुभ wa) में विघ्न उत्पन्न करने वाला पूर्व = में किया गया कोई i RS उदय हो गया 
था जिस कारण दयालु होते हुए भी आप FF पर ऐसे कठोर एवं नीरस हो गये a NES धारिणी का सम्बन्ध है 
उसका अग्निमित्र का एक अन्य युवति को देखना अभीष्ट नहीं था अतः नाटयाचार्यों oe हरदत्त द्वारा अपनी 
€ कौशल का प्रदर्शन अनभीप्सित था। मालविका एक प्रतिस्पर्धिनी के रूप में 
शिष्याओं के माध्यम शें तई 


ram 
ही सही कीदृष्टिमेंन पडे इसके लिये वह प्रयास करती रही। यह भी उसने कहा कि मालविका ने अभी-अभी 
सही राजा ८ ः 


Seon “AS 
है- 1 त शिष्या इसलिये उसमें परिपववता न होने पर मृत्यु प्रदर्शन उचित न होगा। 
सीखना प्रारम्भ किया ون‎ AAA 
पर आचार्याणए 07 


e 
इसलिये कर रहे हैं; अतएव मे PAD कि कम समय में भी वे 
>] आचार्यों के परस्पर विवाद को नृत्यांगनाओं के नृत्य प्रदर्शन के 
मालविका को नृत्यकला कुशल 


[ल बनाने में सफल रहे हैं। à rugs उपाय-कुशलता समझ उन पर 
बह र TS PS 
उनके सामने WS सकती है N 
माध्यम से जिससे कि मालविका S 
व्यंग्य करती है- 
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निकालने की कुशलता होती तो बढ़िया po ततः शोभनं wag, यदि राजकार्यों में भी आपकी ऐसी तरीके ढूंढ 


उसके पति और 7 (d 
जाते हैं तो वह उन NI ee के बीच बढ़ते परिचय को रोक पाने के उसके सभी प्रयत्न जब व्यर्थ हो 
जाते हैं तो वह को मिलाने 


परिव्राजिका कौशिकी को <a की व्यवस्था करती है। यह उसे महान्‌ त्याग की ओर ले जाता है जिस पर 
पति की सेवा कली cae E ता है कि a प्रेम में पगी कुलीन नारियां अपनी इच्छा के विरुद्ध जाकर भी 

जो स्थित य वी का 27 करने में सहायक बनती हैं- प्रतिपक्षेणापि पतिं सेवन्ते भर्तृवत्सलाः साध्व्यः। 
क u a हिता तमत्र में धारिणी की है वही स्थिति विक्रमोर्वशीय में औशीनरी की 2۱ निःसंदेह अपने पति 
۳ & Us E نے‎ इस he जानती 
और EA 1 i ay itt ٦ पर लिखे प्रम पत्र कसत वह भत्र संयोगवश हवा में उड़ कर AUF 
e प्रति ید‎ a > चरणस्पर्श कर क्षमा मांगता है और कहता है, 


वह a Ñ उसका E 
वह TEY में उसका अपराधी है, प्रसन्न हो जाओ उपराधी WHE प्रसीद/ X 


— X 


गुप्त प्रसंग को = AQT AGN AT ५ AAN 
गुत प्रसंग को जानकर वह व्यथित होती है। पहली बार वह भृत्य 


परन्तु ९) مسج ہے مد‎ Oe S| 
परन्तु वह उसकी आहत भावना को सान्त्वना नहीं दे पाता और वह कहती है- नास्ति TOSI 


3757777737 या प्रातिकूलदर्शना भुत्वा अग्रतस्ते तिष्ठामि। इसमें तुम्हारा कोई दोष नहीं, दोषी तो मैं हूं जो कि 
अवांछनीय होने पर भी तुम्हारे सम्मुख खड़ी हूं। पति को उसकी भूल का ज्ञान कराने हेतु, दिखाने के लिए उसकी 
परवाह न करती हुई वह बाहर निकल जाती है परन्तु भीतर ही भीतर वह पश्चात्तापवश भयभीत है- मा खलु 
TIERNSEHTTT बहु मन्ये किन्त्वदाक्षिण्यकूतात्‌ RER AWA, यह बात नहीं मेरा दिल इतना छोटा (कच्चा) है 
कि मैं इस अनुनय- विनय को कोई विशेष महत्व देती है. अपितु शिष्टाचार के उल्लंघनजन्य पश्चात्ताप से मैं डरती 
El यह कह कर वह आवेश में चल देती है पर पश्चात्ताप का भाव हावी हो जाता है और वह प्रेमियों को सन्तुष्ट करने 
का व्रत रखती है जिस पर वह dese उर्वशी की सखी चित्रलेखा यही शब्द उसके लिये प्रयोग करती है- अपने 
संकल्प की घोषणा करती है। आज के बाद जिस स्त्री को मेरे पति चाहते हैं या जो स्त्री उनके समागम की 
अभिलाषिणी है, उसके प्रति उसका प्रीतिपूर्वक व्यवहार = अद्यप्रभृति यां RATT प्रार्थयते याऽऽ्यपुत्रस्य 
जमागमप्रायिणी तया 7 प्रीतिबन्धेन वर्तितव्यम्‌ TE अपने पति को प्रसन्न देखना चाहती है चाहे इसके लिये अपनी 
खुशियां क्यों न कुर्बान कर देनी رق‎ पतिव्रता नारियां सदा-सर्वदा पति की इच्छा का ध्यान रखती हैं और भूल कर 
a उसके प्रतिकूल नहीं जातीं- भवन्त्यव्यधिचारिण्यो GRE IAAT: | ہچ‎ 
वस्तुतः यह परम्परागत भारतीय स्त्रीत्व है, जिसका चित्रण कालिदास ने किया है। अपनी प्रसन्‍नताओं की 
दे वे अपने पतियों को सदा प्रसन्न करने के लिये तत्पर रहीं। | 
कालिदास दैव की सर्वशक्तिमत्ता पर विश्वास करते थे- अथवा Wadena द्वाराणि भवन्ति 
स्वयं सर्वत्र अपना स्थान बना लेती है। वर्तमान जन्म में भोगा जाने वाला अच्छा या बुरा, पूर्वजन्मों 
परिणाम है। उसके अनुसार सब कुछ पूर्वनिर्धारित है और समयानुसार प्रकट होता जाता ۱ 


के कर्मों 1 Mp ओं में दृढ़ विश्वास रखते थे, पर वे उन्हें अपरिवर्तनशील एवं ws नहीं मानते थे | 
यद्यपि ओं में वैयक्तिक अनुभव का समावेश आवश्यक है। विषम परिस्थितियों में आत्मनिर्णय ही 


उनके Ge TN 


13 fe ge Ht 
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ES 
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आत्मविश्लेषण करता है | वे कहते हैं कि संदेहास्पद स्थितियों में अन्तरात्मा की पुकार एवं हृदय का झुकाव ही प्रमाण 
सिद्ध होता है- सला हि सन्देहपदेए 7 FUTI PROTA: | 

कालिदास उन गिने-चुने कवियों में से हें जिन्होंने अपनी रचनाओं द्वारा मात्र भौतिकता और सांसारिकता को 
ही प्रेरित नहीं किया। जब जीवन के तीन ध्येयों, पुरुषार्थत्रय- धर्म, अर्थ व काम की प्राप्ति की चेष्टा की जा रही हो 
तब उन्होंने चौथे पुरुषार्थ मोक्ष पर भी दृष्टिपात किया। लेखन की प्रारम्मिकावस्था में, किसी भी अन्य लेखक के E 
वे भी यश के आकांक्षी थे- PATI, आर्थी/ यह सांसारिक लिप्सा है। लेकिन अपने कृतित्व के चरम बिन्दु पर dis 
कर उन्होंने अपने लिये यश नहीं मांगा, न केवल यश A नहीं मांगा अपितु और कुछ भौतिक भी नहीं। वे अपने लिये 
केवल पुनर्जन्म से निवृत्ति ही मांगते प्रतीत होते हैं। جو‎ व arg नीललोहितः पुनर्भवं परिगतशन्तिरात्मभूः उनकी 
इस उक्ति में 'च' यह नन्हा सा निपात इसी को लक्षित करता है। लगता है अपनी अमर कृति 'अभिज्ञानशाकुन्तल' के 
अन्त में कालिदास की प्रार्थना फलीभूत हुई। विगत दो हजार या उससे भी अधिक वर्षो में उनके बराबर का कोई कवि 
नहीं हुआ। लगता है ईश्वर ने उनकी आत्मा को किसी अन्य शरीर में प्रविष्ट नहीं कराया | भगवान्‌ नीललोहित से 
उन्होंने अपुनर्भव मांगा था जो उन्होंने उन्हें दे दिया | 
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HE CULT OF LORD JAGANNATHA : 


A HISTORICAL 7 
satya Vrat Shastri 


introductory: 


The temple of Jagannath, at Puri is one of the greatest 
religious nonuments of India. Amongst "the four most sacred places 
for the Hindus, Puri or Puruscttama Ksetra occupies an unique place 
being the perpetual abode of Lord Jaganngtha, the manifestation of 
supreme being in the form of Daru Brahma. The Jagannatha cult 
occupies & prominent position in the Hindu community particularly 
in its section of Krsna worshippers. It is interesting to note thet 
Jagannatha does not lock like Krsna. The inages of the dgities 
Jagannätha,Balabhadra and Subhacra have a peculiarity of their own 
reflecting in them an innovative thinking of the ancients. 


Philosophy: 


According to Hindu tradition the word Purusottama means 
Krsna of the Gita. The Puranas and the Kávyas accept this alike. 
Kalidasa in his Raghuvamsa” points to the word Purusottama which 
signifies according to him god Hari only and Mahesvara god Siva only. 
As such,Purusottama-Jagannatha is accepted to be jer 578 only. In 
other words, he is not only considered to be Gopala-Krsna of 
Vrndavana, but Krsna-Visnu of ten incarnations ‚'Dasakrtikrt!. It 
is not hypothetical. An actual image of the Lord along such lines 
is preserved in the State Museum,Orissa; where he is rapresented 
in a standing posture in the Tribhanga style with four arms,out of 
which he holds Samha and Cakra* in the upper two while he plays on 
the flute with the lower two. This tradition of Visnu-Krsna 
ultinately transformed itself into the cult of Jagannatha being 
amalgamated with the Beamk Brahma concept of Vedanta. It is 
because of this that Jagennatha has been called Daru Brahma in 
the Pur&nic litereture. The Brahmapuräna, the Fadmapurana(Patala 
Khanda and Uttara Khanda), the Naradapurana, the Garudapurana and 
the Skandapurana(Vaisnava Khanda) propagated this concept 
throughout India since very early times. 


A Religious Synth 


The cult of Jagannatha is a synthesis of the most active 
three religious sects of the Hindus; viz., Vaisnavism,Saivism and 
faxtism. Devotees of these three have been shaking hands in the 
Jagannatha temple premises and taking the sacred food ,Mahaprasada, 


tog etheto ७९85१ EEE TE 20م‎ ६६9.०4 A fer ace of کا کے‎ £ 
because,Balabhadra they take as Siva,Jagannatha as Vis="" +70 


— 


er 


2 


Subhadrä as the Sakti of these two, in the forn of Durga 
Bhuvanesvari' or Laksmi. 


and Sister: 


A brother and a sister being worshipped together in a 
temple as Rastra-devatas is a rare phenomenon in India.Generally 
gods are worshipped in it with their consorts. But in Puri 
Jagannatha-Krsna is worshipped with his elder brother 
Balabhadra-Balarama and sister Subhadra. Laksmí does not have a 
seat here on the pedestal along with, Jagannatha. Not that Laksmi 
is not worshipped at all, There is a separate temple for her in 
the Jagannatha temple compound. 


The Concept of  Éünye and Sünya Purusa: 


اح مت ید سا سے 


The most characteristic jdeology behind the image of 
Lord Jagannatha formulated by the Pancasakhas is the predominance 
of the concept of danya blended with Vedantic ideal of Nirguna 
Brahna. Belaram Das in the first chapter of his Sarasvatagita’ 
declares that Sinya and Brahma are identical. In his 
Siddnüntadambaru? he presents a Bijamanta which reads: Om namah 
Sunya-Brahmane. It may be pointed out here that Brahman in its 
Saguna aspect is perceived in the world-manifestations, while in 
its Nirguna جیهم‎ is conceived as the prime source behind all such 
manifestations. But, its association wish the conception of 
vacuity gives rise to a new ideology which appears the same as 
that of the 'Abhutaparikalpa' of Vijnanavada, where the world 
manifestations become unrecognisable being unified with Sanya? 
Like Balarama Das, the other associates of Pancasakhas also 
perceive Jagannath as Sünys Purusa? and Nirguna Brahma. at the same 
time, Some scholars maintain that the Sunya Purusa concept of the 
Orissan Vaisnavas must have got inspiration from the ancient 
Vajrayanists who conceive Vajrasattva to be a supreme-Being and 
also a Sunya Purusá This, however, may not be acceptable because 
the period of popularity of Vajrayana in Orissa is the eighth 
century,whereas the Pañeasakhas flourished in the sixteenth 
century. They had no opportunity to come into contact with the 
Vajrayanists. Hence it is certain that the concepts they hold on, 
are not borrowed from Vjrayanists. May be, they are their own, 
feelings. They feel, the 'Nitya Rasa' is going on in the Jagannatha 
image itself between Radha and Krsna who continue to embrace 
each other!” bag 

A careful study reveals that the religious thinkers inst 
times conceive Jagannatha to pe the symbolic form of Nirakara, 
Sunyapurusa, Alfkha and Anakara. Thus the cult is a mystic and 
idealistic one although it contains in itself the originality of 
its own as representing the Mahavisnu of the Puranas saturated 
with the concept of Daru-Brahma. 
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Daru_Brahma-Purusottama: 


The image of Jagannatha is a synthesis of different 
strands of Indian Philosophy. It is the symbolic form of the 
absolute reality or the very spirit which is inacce sible to the 
mind and speech; *Kvanmanasagocara*. The Lord carries the 
contradictory epithets in himself which are resolved only in a 
higher plane of consciousness. 


The three main images of the Jagannath temple symbolise 
the Sat, Cit and Ananda aspects of the ultimate reality. 
Purusottama comprises both Suddha Purusa and Suddha Prakrti, 
going at the same time beyond these, attending thus the status 
of Absolute Purusa. It is superior to the Ksara Purusa and Aksara 
Purusa as advocated in the Purusottamayoga of the Gita. The 
Absolute Purusa is considered different from the pure Purusa which 
is the logical opposite of Prakrti. Here then is transcended the 

ankhya dualism between Purusa and Prakrti. Subhadra is conceived 
as Brakrti in the Purünss, whereas Jagannatha and Balabhadra are 
conceived as covering the dual aspects of Purusa. According to 

the Skandapurana , Vaisnava Khanda, Balabhadra and Jagannatha in 

a sense represent a symbolic unity, there being no difference 
between the two. || This corresponds to the theory of Yoga which 
conceives, the Lord or Idvara as 'Purusa-Vigdesa' or a superior 
Purusa. > The three images on the temple represent in them the 
spirit of philosophical synthesis of all rival contradictory forms. 
Even Advaita,Dvaita and Vigistadvaita doin hands in developing 

the composite cult of Jagannätha. It is because the four images 
(Caturddha mürti)[when considered in revealing the four aspects 

of one god Jagannatha, are connected with each other as the limbs 
of a body and hence as a whole are conceived to be the supreme 
being, $hey are in one sense accepted to be one andthe seme and in 
ancother, [axe taken—es separate gods. fom ca sun. 


The Legend behind the cult of Jaganna Jagannatha: 


The legend of King Indradyumna, the founder of the cult 
of Jagannatha at Purusottema Ksetra as described in the 
kandapurana it in the 8th century |? needs a brief mention here. 


all over India. As a result, the religious personalities like 
dankara, Römänuja,Madhva, Nimbarka, Vallabha and Caitanys came 
over to Puri and established their Mathas. 


Unce being asked about the salvation of all the beings, 
god | Visnu replied to Brahman: 'He(Visnu) himself is worshippe^ 1 
the form of Nilamadhava on the top of Niladri at Puruso* 
Ksetra of Odra country. One can attain immediate s- age 
by a visit to this god But this announcement ev 
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the god of death, Yama, who lost importance of his office since 
in this process everybody could get selvation. Then on the 
request of Yama, Lord Visnu assured him that he would dissapear 
from that place within a short period. 


Purusottama Ksetra in those days was a dense forest. 
Nobody knew its importance. Only a dabara. King Vigvavasu 
worshipped god Nilamadhava in a shrine towards the north of 
Rohina Kunda on the top of Nilagiri. The gods from heaven come 
there every day to offer oblations to Nilamadhava. 


During that time, Indrafíyuma, a Vaisnava king was 
ruling over Malava. One day he asked the members of his learned 
council to know the exact place where lord Visnu was worshipped. 
To his good luck, a Sanyasi at once appeared there and said, 
"Visnu himself is visible in his perfect forn on the Nilagiri 
of Odra deta. The emancipation of the soul can be possible 
through a visit to this god." 


Happy at this Indradyumna asked the brother of his 
priest,Vidyapati to locate the abode of Lord Furusottana. 
Vidyäpati reacheä the Odra country and passed the night in a 
Sabara village. There he made friends with the Jabara chief 
Vi$vävasu. Taking advantage of his friendship Vidyapati 
requested the Jabara chief to show his god Nilamadhava on 
Nilagiri. Out of friendly feeling Vigvavasu agreed to it and 
through a narrow track showed him the shrine of Nilanadhava. 


After locating the place Vidyapati left for Avanti to 
inform king Indradyumna. In the meayhile Lord Visnu in order to 
fulfil the promise that he had made to Yama,disappeared fron 
there through a sand storm. When after a few days Indradyumna arri 
arrived there with his men along with the sage Narada, the king 
of Odra desa informed him that god Nilamadhave had disappeared. 
This greatly upset Indradyumne. Narada however, pacified him 
by saying: "The lord would appear again in the form of wooden 
figures(Dáruvisraha). For that the king should have to perform 
horse sacrifice. 


Indradyumna performed the horse sacrifice. Cn the 
closing day the god advised him in dream that he should bring 
the 'nyagrodha' tree,floating in the sea and place it in the 
sacrificial eltar under cover of cloth. The king dic so and the 
images appeared on the altar automatically after the cover was 
taken out on the fifteenth day. The image-making was done by 
the rod himself who had earlier approsched the king in the 
guise of an old carpenter. 
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The king was glad to find the four images of those of 
Jagannatha, Balabhadra,Subhadra, and Sudardana. He worshipped 
Jagannftha through Astaksara Mantra? Balabhedra through Purusa 
Sukta and Subhadra through Devi Sukta. An heavenly voice then 
advised him to build a great temple for the gods and inaugurate it 
properly which he did. Before the final touches to the temple, 
he went to Brahmeloke to invite Brahma, the creator God, for the 
consecration of the temple „ef-Fagrnnether 


As Indradyuma was out to Brarmaloke for some days, 2 
period of a couple of generations passed in the Mertyaloka. A king 
belonging to another aynasty و‎ Gala by name, was ruling Utkala at 
that time. He claimed that the shrine was built by his ancestors. 


With Indradyumna and Brahma arriving at Furusottama ksetra, 
the conflict between Indradyumna and Gala began.on the claim to 
the temple. Brahda at this intervened and the temple was restored 
to its original builder, Indradyumaá. Brahma then prayed to the 
loräs end consecrated the temple. 


The above story of the Skandapurana later on was expanded 
with some alterations in the Sarala Mahebharata Mahabharata (15th century) with 
the inclusion of the episode of the love of the tribal lady Lalita. 
In the 18th century Sisu Krsna Das wrote his book on the 
construction of the temple of Lord Jagannath, entitled 'Dauloatola' 
where he eleborated the love of Lalita, the daughter of the 
Sabara chief Vigvavasu for the Brahmana Vidyapati!® This work 
points out that the temple servants Dai be Si are the people of 
tribal origin. ینود‎ ig Wery popular in Orissa and makes an 
attempt to correlate the anecdotes of the Skandapurana and the 
Saral& Mahabharata.” 1 


The Antiquity of the cult ے لم‎ of the cult of Purusottama-Jagannatha: 


To determine the antiquity of Jagennätha or Purusottama 
of Puri is not easy because of scanty evidence. The Rgveda in 
oo... mentions Daru. = Say an( 1 300-1380 A.D.) takes It to refer to 
Purusottama-Jagannatha of Puri. Says he, ‘there exists on the sea- 
shore in a far off place the image of a deity ,Purusottama,which is 
made of wood(Dáru) floating as it were, in the sea. Devotees, by 
worshipping the very(god) wood, not perisheble at all, attain the 
eternal abode of Visnu. 0 He does not seem to be satisfied with 
this interpretation ana proceeds to give another one according to 
which Daru could refer to Laksmi. Scholars generally accept the 
second interpretation. The Vedic origin of Jagannatha cult does 
not find favour with them, 
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The Ramayana tells us that the family deity of the 
Iksvakus was Jaganngtha?3 leading some scholars to believe that 
the reference is to Jagannatha of Orissa. Just the occurrence 
of the word Jagannatha however, is not conclusive enough for this. 
In the Ramayana and the MatiabharatS* Jagannätha as an epithet 
appears often of Visnu. This Jagannatha should not necessarily 
mean the Jagannätha of Puri. 
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The Gita proclaims Purusottama to be the same a5 Krsna. 
In the Visnupurana Krsna is addressed as Purusottame and 


Jagannatha 6 The Matsyapurana,mentions Furusottama Ksetra?? 

In fhe Trikandadesa (9th Cen.A.D.) Jagannatha -oeeurs-as a synonym 
of Visnu. Murari, the author of the Anargharaghava of the 8th 
Cen. A p20 nentions Purusottama Ksetra. The Skandapurana, 
Utksla-khanda generally believed to be of the Sth Cen.A 23 gives 


a clear picture of Purusottama Ksetra. This would lead us to 
belive that the Purusottama Ksetra.was known since the days of 
the Matsyapurána and had become considerably popular by the time 
of the 8th century as a Vaisnuve ksetra. That was the reason 
that Yayati Kesari, the first distinguished king of Somavañsi 
dynasty, though staunch daiva, was inspireu to construct a small 
temple for Jagann&tha?? at Puri in the 10th century A.D. After 
that in the 12th century A.D. the Ganga king Colaganga Deva 
( 078-1147) built the present Jagannatha temple which was 
completed towards the end of the same enntury through the efforts 
of Aniyahka Bhima Deva, a powerful king of the same dynastry. 
After the 12th Cen? ‚enough literary and epigrapkical references 
are available to trace the history of the cult of Jagannatha. 


The Epigraphical References: 

Epigraphic references, considered more reliable for t> 
history YopJagannatha fé available generally after the 7th or 8th 
Cen.A.D. The Sarada Devi temple inscription of Maihar;’ of Satna 
district of Madhya Pradesh which according to D.C.Sircar should 
belong to the middle of the 10th Cen.A.D. mentions a boy named 
Damodara, son of a Brahmin Devadhara, who was drowned in the sea 
at Puri(Odra country) after having seen god Purusottama>” This is 
the earliest reference to Purusottema Jagannatha in Inscriptions. 


The Copper Plates of eastern Chalukyas are also of use 
in determining the antiquity of Jagannatha. A Copper Plate?” 
found from Korumeli of Rajmahendri district and the Kalindi 
Grant?” from Kaikalur of Krishna district of the 11th century A. d, 
directly mentiong PurusottamgKsetra: ArIahamnah Purusottamasya. 
In the same century the Pujaripali inscription of king Eopala? 
mentions the Purusottama Ksetra as an importent Tirtha* in Indis. 
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found from Korumeli of Rajmahendri district and the Kalindi 


Grant?? from Kaikalur of Krishna district of the 11th century æ d>, 


directly mentiong PurusottamgKsetra: Aridhamnah Purusottamasya. 
AA مت‎ ro RIS 

In the same century the Pujaripali inscription of king kopala” 

mentions the Purusottama Ksetra as an important Tirtha* in India. 
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In the middle of the 12th century Purusottamarksetra 
reached the pinnacle of its glory. As a result the present 
temple came to be built there. 9 Thereafter a number of other 
Jagannatha temples caret be built in different parts of the 
country. Festivals connected with Jagannath: cult came to be 
celebrated in Puri on a grant scale which made the sacred place 
even more popular. 


Festivals of Jagannatha: 


traditionally twelve main festivals are celebrated at 
Puri every year, In addition to them, a lot of sub-festivals are 
celebrated in the temple compound. Thus, almost every day there 
is one festival or the others in the temple complex. For all 
festivals, particularly the major ones, devotees from all over 
the country throng in large numbers. The largest crowd gathers 
for the car festival. From the beginning of the year te the end, 
the important festivals connected with the deities are as 
follows: 

Snanayatra: 

In accordance with the earliest view that the year 
beginning with Jyestha, the first festival of the lords is 
celebrated in that month. Known as Snäna-yatra or the 'Batbing 
festival! it is celebrated on the full moon day of Jyestka*. 
Sriharsa refers to it in his work?! During this festival, the 
four images of the Jagannath temple are brought to the Snana Vedi, 
through Pahandi where tre lords take their bath, They are 
deessed up there in Ganega-Vesa, i.e. , like Ganeda. This attracts 
in tbe large numbers Ganapatyas particularly from south India. 


Anavasara; 

After the Snána-yatra the deities are presumed to fall 
ill. This is known as Anavasara. For fifteen days they are kept 
away from public view. Remaining under treatrent of the Royal 
Physician( Raja Vaidya) they are administered suitable medicines. 
The Daitas ( a class of temple servants) take care of them 
during this period when the images are also repainted. With the 
final ‘touches over, the deities are again placed for publie view, 
on the sixteenth day when a large number of visitors come to pay 
them obeisance. This is known as INetrotsava-Navayauvana-dardana'. 


The_car festivul: 
This festival is celebrated on the Asadha Sukla dvitiya 


i.e., the second day of the bright fortnight of the lunar month 
of Asadha. Here the deities are taken out on chariot for 

visiting their birth place called Gundica ghara. Jagannatha's 
chariot is called Nandighosa and has sixteen wheels. 

Balabhadra's +6 chariot is called Taladhveja has fourteen wheels. 
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Subhadrg's chariot is called Deviratha ené—Sudarsana and has 
twelve wheels. 

These huge chariots are pulled with big ropes by the 
devotees to whom just a touch of the rope is an act of high 
merit and wish fulfilled. The Lords are taken into the Gundicha 
temple through Pahandi(jumping). After seven days the 'Bahuda 
yatra! or the return journey takes place. On the 11th day the 
deities are decorated with gold ornaments while on the chariots 
for public view which is known es Sünavesa. 


When Jagannatha returns to the main temple after enjoying 
the car festival, MahalaksmI, his wife, closes the door. She is 
annoyed with him for not taking her along. The worshippers of 
Jagannatha at this pacify Laksmi's follower?s who then &llows 


Jaganriatha into the temple,dropping the curtain on the drama. 
daysnotsava: 

On the 11th day of the pright fortnight of the month of 
Asädha, the ceremony for Visnu-Jagannath for’ putting him to sleep 
is observed. At night the representative images(small golden 
images) like Laksmi-Narayana, Anante-Vasudeva and Bhuvanesvari 
representing Jagannath, Balabhadra and Subhadra respectively are 
prought to the well-decoreted sleeping chamber where they are 
placed on their beds. 


A کے‎ 


The day the sun starts to move to the equinox, this 


Daksinayanotsava: 


festival is observed. 


Jhülana yatra: 

This festival is celebrated from the 10th day up to the 
full noon day in the month of ¿ravana. The representative image 
Madanamohana is placed on the decorated swinging chariot. 


Pardva Parivartana £ 

On the 11th dey of the bright fortnight of the month ed 
Bhadrapada the festival of turning sides is performed. The 
sleeping dieties turn their sides. 

Pratodhana yatra : 

On the 11th day of the bright fortnight of the month 
of Kärtika the ceremony waking UP of Visnu Jagannath is 
performed. b. 

Pravarana Utsava : 
' On the sixth day of the bright fortnight of Margasirsa, 
the deities are dressed with winter garments. 


Pusyabhiseka 3 
f ‘On the full moon day of Pausa the bathing ceremony is 


performed. 
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The day of Nakara sankränti when the Sun starts to move 
towards the south esulnoß, is celebrated in the temple 
ceremonially. 


Dola yatra : 

0 fh 

n the full moon day of the month of Jalguna, the 
representative images of the Lords are brought Lo Dola Vedi(Swing 
altar) where the swing festival is performed. This is also called 


Vasantotsava. 


Bhaniika yatra 
Danana Bhanjika yatra : 


In the month of Caitra, this celebration takes place. 
During this time a plant, known as bamanaka, is offered to the 


deities. 


Candana yatra ۶ 

This is the last important yatra. Madana-mohana 
(Jagannäth-Krsna) Laksmi 
round trip in Narendra tank while Kama-Ärsna with five Jiva images 


and Sarasvati cruise in a white boat in 


do so in red boat. This continues for 21 days (fron the third day 

of bright fortnight of Vaidakha to the Sth day of the dark one of 
Jyestha). On the closing day is celebrated a grand function known 

as Bhaunri'!, derived from the Sanskrit word 'Bhramari'. Jn this 
occasion, the deities make the round trip in the tank for twenty one 
times. The visiturs in large numbers enjoy the scene from the 
embankments. Both the boats are well decorated with lights. The 
music and dance in the boats 166 a peculiar charm to the scene. 


One of the rather rare and important festivals connected 
with Jagannath is INavakalevara' which is celebrated once in twelve 
to ninteen PEEKS In this function the wooden images of the deities 
are replaced anc renewed by the suitable neem wood. The Nabhi-Brahma- 
padartha of the deities is also transferred from the old images to 


the new ones. This is done in a very secret way. 


Daru-Brahma Jagannath is worshipped daily with the Vedic 
asd The Mantras used for his worshipg always began with 
Pranava or Onkara. Three Dhúpas (meals) and five Avakägas are 
observed in the templeg every day. The deities in a royal style go 
to bed nfter'Badasimhara Dhüpa' with Devadasis giving "usic and 


dance, 


CC-O. Prof. Satya Vrat Shastri Collection. Digitized By Siddhanta eGangotri Gyaan Kosha 


43 10 


REFERENCES : 


Al 2५ 


1... 


19. 


11. 


12. 


13. 
14. 


Do 


16. 


E 


yasmat ksaram atito'ham aksarad api cottamah 


ato'smi loke vede ce prathitah Purusottamah 
Bh.Glta,15.18. 


La — سی س ا‎ —À —À —À — 0 “6000 000 


Raghuvanga,111.49. 


tasya daktisvarüpeyah bhngini érih prekirtita, 
A oS NSO 


Skandapurana, Vaisnava Khanda, 19.17. 


Cult of Jagannath and Regional Traditions of Orissa, 


Mohapatra,G., Land of Visnu, p.141, 


h H.Kulke and G.C.Tripathi 
Wereafter C.J.R.T.0. A fzschmann .Kulke an .C.Tripathi; 
io p.172. 


Siresvategita, 1.1. Mahasunyaku ye Brahma boli kahi(Oriya). 


Basu,N.N., Siddhantadambaru; Archaeological Survey of 
Sidchantadamam; > 


Mayubhanj, p.Cxxxill. 


© t 
abhuteh parixalp'sti dvayas atran na vicyate 
danyata vidyate tatra tasyna api sa vidyate, 


Il m T 


LI nyantavi vid ZA 


Das Acyutananda, Sunyasañhita, ۰ 


“ishra,X.C., The Cult of Jagannath, p.159. 


ee eee 


Jagamathcaritänrtan, 12.66, 

Jagannathadarirena hadha tisthati IIE... 
See also Jagannathagita+ 12.92. 

A Tk : E 

$rikrsnah pascimamukhe 

Serine 

Radhamukham ca purvake. 

parasparam krsna-radha- 

vilásah nllakandare. 


iprah krsnasya ca balasya_ca, 


— V en u ee نے‎ 
~ 


ove 


Skandapurana, Vaisnava Khanda,19.13. 


Chakravarti,P., Origin and Development of Sänkhya Systems 
of Thought, Calcutta,1951, p.315. 


Bh.Gita, 15.18. 


Pu usottamanahatıya of Skandapurana, Vaisnava Khanda, 


Mohapatra,d., Lend of Visnu, Delhi,1980. See last chapter, 


The date of Purusottama Ksetra Mahatmyam. 


Ori namo Bhagavate Vasudevaya ۰ 


CC-O. Prof. Satya Vrat Shastri Collection. Digitized By Siddhanta eGangotri Gyaan Kosha 


ági سن‎ aa es in 5 یس ۱ حہ جیب‎ RE 


31. 
32. 


xx 11 


Sarala Mahabharata, Dana Parva and Musali Parva. 


> وہ‎ un inm 


See, Deula Tola, Sisu Krsna dasa. (1800 century work). 


For details about the Daitas! of Puri temple, see 
Jagannath in the History and Religious traditions of Orissa 


aran ran — LD ia تسس‎ 


hoh pare apurusam 


rabhasva áurhano tena gaccha parastaran. 


Reveda, NO 


Rgveda, Vaidik 80 Mandal. Poona, Yet. 155.3 
Sayana Bhasya, pp. 841. 2 


sradhaya Jagannathan Iksvaku-k 


= 


tasya lokap dhanasya agannath a bhupate 
Visnor namagahasran 2 _$rnu apab hayapakan, 


M Bh. ‚Anußäsanaparva, 135.12 


Vamenapural Ed. A.S. Gupta ,L.35- 
Matsyapurane, 111.35; XXII.38. 


Orissa Histor al Research Journal, State Museum و‎ 


P snubpaneswar) VOL NOs eas ५. p. 7À 


a la alitamalata “kundalasya tribhuva- 
danamahanilamaneh ... Purusottamasye Ya yatrayan 


bho bho, lav nodave 
n 


کے 


Anaren nava, Prastavana. 
Mahapatra. و‎ The nd of nu, last chapter. 
Madala Panji-Prachi (A temple record), ۰ 


prasadam Purusottamasya 1 nrpatih Ko nama karttun ksamah, 
tasyaityadinrpaih upeksitan ayan. cakre tha Gang efvarah, 


~ 


The Ganga Inscriptions, J.A.S.B.Vol.LXV 4896,fart 1,P 229 


For detail see a ee gannath in U the History and Religious 
Traditions of Orissa Mohapatra, alcutta, 1932. 


samudramaj¡janen nunam_oydresu_p urusottamam, 
stva_tavantike bhuyah_pur& gecchaty_2y am disun. 
Epigrephice Indica, XXXV ,PP 471-78 
A 


CC-O. Prof. Satya Vrat Shastri Collection. D 0 tized By Siddhanta eGa gotri Gyaan Kosha 


5 12 


Mishra, K.C., Ihe Cult of Jagannath, p.35 


Indien Antiquary » Vol. XIV, p.50. 


Evigraphica Indica, Yol. XIX,p.65 
Mahakosal Historical Society's Papers, V01.11,1937, | 
Bengal(J.A.S.B.), t 


atic Society, 


Journal_of the Asi 
No. 33. 

See the chapter 'Popularisation of Jagennath Cult 
book, ‘Jagannath in the History and. Religious Traditions 


2 
of Orissa, Calcutta, 1982. 


ve 


Naisadhiyacaritan, xXV.89. 
سس‎ 


अर्थशास्त्र - एक अन्तर्दृष्टि 
-सत्यव्रत शास्त्री 


एक समय था जब अनेक पाश्चात्य विद्वानों की यह धारणा थी कि भारतीय मनीषियों की 
शासन तंत्र में विशेष रुचि नहीं थी। उनके मत का अनुसरण करने वाले कतिपय भारतीयों का 
भी यही मत था। उनकी यह दृष्टि थी कि भारतीय चिंतक और विचारक धार्मिक और 
دن‎ आध्यात्मिक विषयों में ही रमे रहते थे और लौकिक विषयों 0 wu रुचि] itt उनमें से 
कतिपय विद्वानों ने तो यहां तक कह दिया था कि शासन तंत्र विषयज़ो भी चिंतन भारत में हुआ 
वह धर्म के प्रसंग में ही हुआ और यह एक स्वतंत्र विज्ञान के रूप में कभी उभरा नहीं। इस मत 
का प्रभावी खंडन उस समय हुआ जब आर .शामशास्त्री के निरंतर प्रयास से १६०५ में अर्थशास्त्र 
की पाण्डुलिपि उनके हाथ लगी जिसे उन्होंने १६०६ में अंग्रेजी अनुवाद के साथ प्रकाशित किया। 
उसके प्रकाशन ने उस समय के विद्वत्‌ समाज को हिला कर रख दिया। यह ग्रंथ एक विश्वकोष 
जैसा था जिसमें जीवन के प्रत्येक विषय का स्पर्श था। यह केवल शासनतंत्र का ही विवेचन नहीं 
था अपितु वित्तीय प्रबंधन, अंतर्राष्ट्रीय सम्बन्ध, कला और शिल्प, नगर विन्यास वाणिज्य और 

इतिहास आदि पर सभी पर इसमें सामग्री ۱ ः 
इस महत्त्वपूर्ण कृति के रचयिता के विषय में कोई प्रामाणिक सूचना उपलब्ध नहीं है। 
परम्परानुसार इसके लेखक के तीन नाम उपलब्ध होते हैं- एक कौटिल्य, दूसरा विष्णुगुप्त और 
तीसरा चाणक्य। इनमें से प्रथम दो के विषय में तो ग्रन्थ में स्वयं में उल्लेख है। ग्रंथ का प्रारम्भ 
ही कौटिल्येन कृतम शास्त्रम्‌ wei इस वाक्य से होता है जिसकी पुष्टि ग्रंथ में अनेक बार पाये 
जाने वाले 'इति कौटिल्यः नेति ARA आदि वाक्यों से हो जाती है। कौटिल्य अथवा कौटल्य 
इन दोनों में से कौन सा रूप सही है इस पर भी भारतीय विद्वानों ने गहन चिंतन किया। टी. 
गणपति शास्त्री के अनुसार सही रूप कौटल्य ही होना चाहिए। कौटिल्य के विषय में उनका यह 
कहना है कि यह सही नहीं है। निघंटु ग्रंथों में कहीं भी कुटिल नाम के किसी गोत्रर्षि का उल्लेख 
नहीं है जिसके गोत्र में कौटिल्य ने जन्म लिया होगा। जबकि केशव स्वामी ने अपने नानार्थर्णव- 

संक्षेप में कुटल शब्द का एक गोत्रर्षि के रूप में और आभूषण के अर्थ में उल्लेख किया è 
अथ स्यात्कुटलो गोत्रकृत्यर्षो Be p पुनः । 
विद्यादामरणे sa कुटिलं कुञ्चिते ۱ 


जो भी स्थिति रही हो कौटिल्य यह रूप ही उस महान्‌ राजनीतिज्ञ के नाम के साथ समपृक्त हो 
गया। इकारमध्यता-कौटिल्य का उल्लेख करते समय टी. गणपति शास्त्री ने इसी शब्द का प्रयोग 
किया है-उच्चारणवश केवल इसी शब्द में ही कालान्तर में नही आई। अनेक अन्य शब्दों में भी 
यही हुआ। रुक्मिणी और सौदामिनी इसके अन्य उदाहण S| दोनों में ही शुद्ध रूप रुक्मणी और 
सौदामनी है। इकार-मध्यता ने इन शब्दों को इस प्रकार प्रभावित किया कि अब ये इसी रूप में 
प्रयुक्त हो wel 

अर्थशास्त्र के रचयिता का नाम विष्णुगुप्त है इसकी पुष्टि इसके अंतिम पद्य से होती है 
जिसमें कहा गया है कि अनेक ग्रंथों में व्याख्या भेद को देखकर विष्णुगुप्त ने स्वयं इस ग्रंथ की 
और इस पर टीका की रचना की थी- 
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अर्थशास्त्र - एक अन्तर्दृष्टि 
-सत्यव्रत शास्त्री 


एक समय था जब अनेक पाश्‍चात्य विद्वानों की यह धारणा थी कि भारतीय मनीषियों की 
शासन तंत्र में विशेष रुचि नहीं थी। उनके मत का अनुसरण करने वाले कतिपय भारतीयों का 
भी यही मत था। उनकी यह दृष्टि थी कि भारतीय चिंतक और विचारक धार्मिक और 
आध्यात्मिक विषयों में ही रमे रहते थे और लौकिक विषयों में/[बहुत oa रुचि| थी। उनमें से 
कतिपय विद्वानों ने तो यहां तक कह दिया था कि शासन तंत्र .ی868‎ भी चिंतन भारत में हुआ 
वह धर्म के प्रसंग में ही हुआ और यह एक स्वतंत्र विज्ञान के रूप में कभी उभरा नहीं। इस मत 
का प्रभावी खंडन उस समय हुआ जब आर .शामशास्त्री के निरंतर प्रयास से १६०५ में अर्थशास्त्र 
की पाण्डुलिपि उनके हाथ लगी जिसे उन्होंने १६०६ में अंग्रेजी अनुवाद के साथ प्रकाशित 1 
उसके प्रकाशन ने उस समय के विद्वत्‌ समाज को हिला कर रख दिया। यह ग्रंथ एक विश्वकोष 
जैसा था जिसमें जीवन के प्रत्येक विषय का स्पर्श था। यह केवल शासनतंत्र का ही विवेचन नहीं 
था अपितु वित्तीय प्रबंधन, अंतर्राष्ट्रीय सम्बन्ध, कला और शिल्प, नगर विन्यास वाणिज्य और 
इतिहास आदि पर सभी पर इसमें सामग्री थी। < 
इस महत्त्वपूर्ण कृति के रचयिता के विषय d कोई प्रामाणिक सूचना उपलब्ध नहीं ۱ 
परम्परानुसार इसके लेखक के तीन नाम उपलब्ध होते E एक कौटिल्य, दूसरा विष्णुगुप्त और 
तीसरा चाणक्य | इनमें से प्रथम दो के विषय में तो ग्रन्थ में स्वयं में उल्लेख है। ग्रंथ का प्रारम्भ 
ही कौटिल्येन تچ‎ शास्त्रम्‌ umi इस वाक्य से होता है जिसकी पुष्टि ग्रंथ में अनेक बार पाये 
जाने वाले 'इति कौटिल्यः नेति AREA आदि वाक्यों से हो जाती है। कौटिल्य अथवा कौटल्य 
इन दोनों में से कौन सा रूप सही है इस पर भी भारतीय विद्वानों ने गहन चिंतन किया। टी. 
गणपति शास्त्री के अनुसार सही रूप कौटल्य ही होना चाहिए। कौटिल्य के विषय में उनका यह 
कहना है कि यह सही नहीं Bg निघंटु ग्रंथों में कहीं भी कुटिल नाम के किसी गोत्रर्षि का उल्लेख 
नहीं है जिसके गोत्र में कौटिल्य ने जन्म लिया होगा। जबकि केशव स्वामी ने अपने नानार्थर्णव- 
संक्षेप में कुटल शब्द का एक गोत्रर्षि के रूप में और आभूषण के अर्थ में उल्लेख किया [3 
अथ स्यात्कुटलो गोत्रकृत्यर्षो Es 1 पुनः। 
63 supa कुटिलं कुञ्चिते ۱ 


जो भी स्थिति रही हो कौटिल्य यह रूप ही उस महान्‌ राजनीतिज्ञ के नाम के साथ Wadd हो 
गया। इकारमध्यता-कौटिल्य का उल्लेख करते समय टी. गणपति शास्त्री ने इसी शब्द का प्रयोग 
किया है-उच्चारणवश केवल इसी शब्द में ही कालान्तर में नहीं आई। अनेक अन्य शब्दों में भी 
यही ger! रुक्मिणी और सौदामिनी इसके अन्य उदाहण हैं। दोनो में ही शुद्ध रूप रुक्मणी और 
सौदामनी है। इकार-मध्यता ने इन शब्दों को इस प्रकार प्रभावित किया कि अब ये इसी रूप में 
प्रयुक्त हो wel 

अर्थशास्त्र के रचयिता का नाम विष्णुगुप्त है इसकी पुष्टि इसके अंतिम पद्य से होती है 
जिसमें कहा गया है कि अनेक ग्रंथों में व्याख्या भेद को देखकर विष्णुगुप्त ने स्वयं इस ग्रंथ की 
और इस पर टीका की रचना की थी- 
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दृष्ट्वा विप्रतिपत्तिं बहुधा शास्त्रेषु ۲۱ 
स्वयमेव विष्णुगुप्तश्चकार सूत्रं च भाष्यं ۱ 


कहा जाता है कि विष्णुगुप्त जिसका अर्थ है विष्णु के द्वारा रक्षित यह नाम उसके पिता 
ने उसके नामकरण के अवसर पर रखा था। चाणक्य इस नाम के विषय में कोई प्रमाण नहीं 
मिला है। पर इस तरह की प्रबल परम्परा है कि इस ग्रंथ के रचयिता का नाम चाणक्य UI 
चाणक्य शब्द से यह लगता है कि कोई चणक नाम का व्यक्ति रहा होगा जिसका कि वह पुत्र 
था। यह उस तरह की स्थिति है जिस तरह पाणिनि शब्द की। इसी के आधार पर विद्वानों ने 
यह कहा कि उसके पिता का नाम पणिन - पणिनस्य अपत्यं पुमान्‌ पाणिनिः - था। पर उसके 
विषय में अन्य HR किसी प्रकार का प्रमाण उपलब्ध नहीं होता है पाणिनि के उत्तरवर्ती किसी 
भी ग्रंथ में इसका उल्लेख नहीं मिलता पर चाणक्य के विषय में यह स्थिति नहीं है। हेमचन्द्र के 
अभिधान - चिंतामणि में स्पष्ट रूप से उसे चणकात्मज कहा गया है। इसी पद्य में उसके अन्य 
अनेकों नामों का भी हेमचन्द्र ने उल्लेख किया। पद्य इस प्रकार ےچ‎ 
वात्स्यायनो मल्लनागः कौटिल्यश्चणकात्मजः। 
aka पक्ष्मिलस्वामी विष्णुगुप्तो`ऽङ्गुलश्च ۱ 


टी. गणपति शास्त्री और एम बी. कृष्णोराव के अनुसार चाणक्य नाम पिता से सम्बद्ध न 
होकर स्थान से सम्बद्ध है। चाणक्य चणक नाम के स्थान का रहने वाला था। उसी कारण 
उसका यह नाम पड़ा। आनन्दप्रकाश अवस्थी के अनुसार चाणक्य शब्द व्युत्पत्ति के आधार पर 
गोत्र से सम्बद्ध है। अर्थात्‌ वह चणक का गोत्रापत्य था। अर्थात्‌ चणक का पौत्र या उसके आगे 
का वंशज {अपत्यं पौत्र प्रभृतिोत्रम्‌ (४.१.१६२) गोत्रापत्य अर्थ में गर्गादिभ्यो यज्‌ (४-१.१०५) से 
यञ्‌ प्रत्यय (कौटिल्य) लगकर चाणक्य शब्द बनता है} था। ग्रंथ के किसी अन्य विषय की चर्चा 
करने से पूर्व ग्रंथकार के उस वचन को ध्यान में रखना होगा जहां कौटिल्य नाम से ग्रंथकार का 
उल्लेख है। उस वक्तव्य में यह कहा गया है कि सभी शास्त्रों का पारायण कर और उनका 
व्यावहारिक प्रयोग का अध्ययन कर राजाओं के उपयोग के लिए शासनविधि समझाने के लिए 
कौटिल्य ने इस शास्त्र की रचना की- = 

सर्वशास्त्राण्यनुक्रास्य प्रयोगमुपलभ्य च। 
कौटिल्येन REN शासनस्म विधिः कूतः।। 


कौटिल्य के विषय में अनेक दंतकथायें प्रचलित El एक में यह कहा गया है कि मगध के 
महापद्‌मनंद नाम के शासक का शकटार नाम का एक मंत्री था जिसका कि शासक ने अपमान 
किया था। उस अपमान का बदला लेने के लिए उसने कौटिल्य का उपयोग किया। कौटिल्य उसे 
एक जंगल में दीख गया था। जहां वह जिस शाखा पर बैठा था उसे ही काट रहा था। उसे वह 
अपने साथ ले आया और श्राद्ध संस्कार के समय राजदरबार में अन्य ब्राह्मणों की पंक्ति में उसे 
भी बैठा दिया। इस पर सुबंधु नाम के एक ब्राह्मण ने आपत्ति की। उसकी आपत्ति को सही मान 
महापद्मनंद ने कौटिल्य को अपमानित कर ब्राह्मणों की पंक्ति से निकाल बाहर किया। तब उसने 
प्रतिज्ञा की कि वह इस अपमान का बदला लेगा। उस प्रतिज्ञा का ही यह परिणाम था कि 8 
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का शासन समाप्त हो गया और चन्द्रगुप्त मौर्य उनके स्थान पर सिंहासनारूढ हुआ। एक दूसरी 
दंतकथा का/ग्रीस के राजदूत मेगास्थनीज से El इसके अनुसार जब मेगास्थनीज कौटिल्य से 
मिलने आया तो वह शासन के कागज-पत्र देख रहा था। जब उसके अनुचर ने आकर बतलाया 
कि मेगास्थनीज उससे मिलने आया है तो जो दिया उसके कक्ष में जल रहा था उसने उसे बुझा 
दिया और एक दूसरा दिया जला दिया। मेगास्थनीज के ध्यान में यह बात आई और उसने 
कौटिल्य से पूछा कि उसने यह क्यों किया। उसके उत्तर में कौटिल्य ने कहा कि आपके आने से 
पूर्व मैं राजकीय कागज-पत्र देख रहा था इसलिए शासन की ओर से जो दिया मुझे दिया गया 
था वह जल रहा था। अब आप मुझसे मिलने आए हैं और यह हमारा व्यक्तिगत मिलन है 
इसलिए जो आपके आने के बाद मैंने दिया जलाया वह मैंने अपनी आमदनी से 1 

जहां तक कौटिल्य के काल का प्रश्‍न है उसमें किसी प्रकार के संदेह का अवकाश नहीं 
हे, इस कारण कि वह चंद्रगुप्त मौर्य का प्रधानमंत्री था जिसका काल चतुर्थ शताब्दी ईसा पूर्व के 
आसपास है। यहां यह कहना अप्रासंगिक नहीं होगा कि अर्थशास्त्र अपने प्रकार का कोई पहला 
ग्रंथ नहीं है इससे पूर्व अनेक ऐसे ग्रंथों की रचना हो चुकी थी। स्वयं कौटिल्य ने इसे स्वीकार 
किया है। उसने कहा है कि पूर्वाचार्यो द्वारा रचित प्रायः सभी अर्थशास्त्रो का सार ग्रहण कर 
उसने पृथ्वी के लाभ और पालन के लिए इस अर्थशास्त्र की रचना की थी-- 

पृथिव्या लाभे पालने च यावन्त्यर्थशास्त्राणि पूर्वाचार्यैः प्रस्थापितानि प्रायशस्तानि 
संहुत्यैकमिदमर्थशास्त्रं कृतम्‌। अपने से पूर्ववर्ती आचार्यो का उन्होने नामतः उल्लेख किया है- 
भारद्वाज, विशालाक्ष, पराशर, पिशुन, कौण्डपदन्त, वातव्याधि, बाहुदन्तीपुत्र, कात्यायन, घोटमुख, 
दीर्घचारायण, पिशुनपुत्र, किञ्जल्क आदि आदि। कौटिल्य ने अर्थशास्त्र यह सञ्ज्ञा जो अपने 
शास्त्र के लिए अपनाई उसकी व्याख्या भी की। उन्होंने कहा कि अर्थ का अर्थ है भूमि, लोगों की 
निवासस्थली और शास्त्र का अर्थ है उनके लाभ और पालन के उपाय- मनुष्याणां (पृथिव्यां) 
वृत्तिरर्थः, तस्याः पृथिव्या लाभपालनोपायः शास्त्रम्‌ अर्थशास्त्रम्‌ इति।” मनुष्यों की जीविका का 
साधन धन है। जो उसकी प्राप्ति और रक्षण के उपाय अर्थात्‌ साधनों को बतलाता है वह 
अर्थशास्त्र है। 

संस्कृत वाङ्मय में शासन तन्त्र के लिए अन्य दो शब्दों का भी प्रयोग हुआ है। उन में 
एक है राजदर्शन या राजशास्त्र और दूसरा है दण्डनीति। चार विद्याओं में एक दण्डनीति भी + 
अन्वीक्षिकी त्रयी वार्ता दण्डनीतिश्च 6 दर्शनशास्त्र, तीन वेद, कृषि विज्ञान और CURE 
व्यवस्था | न्याय-व्यवस्था को शाश्‍वत कहा गया है, अनन्त काल से वह चली आ रही है। 

भारत में मानुष्य जीवन के चार AW बताये गए हैं जिन सभी को एक सञ्ज्ञा पुरुषार्थ 
चतुष्टय से अभिहित किया जाता है। ये हैं धर्म, अर्थ, काम और मोक्ष। इनमें अन्तिम का सम्बन्ध 
जीवन के बाद की स्थिति का है जबकि qd तीन का इस जीवन से। जिन ग्रंथों में इन चार का 
विवेचनःप्रतिपादन है उन्हें क्रमशः धर्मशास्त्र, अर्थशास्त्र, कामशास्त्र और मोक्षशास्त्र कहा जाता है। 
चूंकि मोक्षशास्त्र का इहलोक से सम्बन्ध नहीं है, इसलिए उसे अलग कर शेष तीन को सामूहिक 
रूप में त्रिवर्ग इस सञ्ज्ञा से अभिहित किया जाता है। 

जब से शामशास्त्री ने १६०४ में अर्थशास्त्र को खोज निकाला और मात्र एक पाण्डुलिपि 
के आधार पर अंग्रेजी में अनुवाद के साथ १६०६ में मैसूर गवर्नमेण्ट संस्कृत ग्रन्थमाला के 
अन्तर्गत इसे प्रकाशित किया तब से बहुत लोगों का ध्यान इसकी ओर गया। शामशास्त्री के 
संस्करण के बाद इसका जो एक अन्य महत्त्वपूर्ण संस्करण प्रकाशित हुआ वह टी. गणपति शास्त्री 
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का था जोकि तीन खण्डो में १६२१, १६२४ और १६२५ में جج‎ संस्कृत ग्रन्थमाला के अन्तर्गत 
श्रीमूल नाम की संस्कृत टीका के साथ प्रकाशित हुआ था। टी. गणपति शास्त्री को शामशास्त्री 
का अनुवाद पसन्द नहीं था। अनेक स्थानों पर उन्हें यह अशुद्ध और भ्रामक लगा। इस बीच 
उनका प्रयास जारी रहा कि इसकी कुछ अन्य पाण्डुलिपिया भी उनके हाथ लग जाएं जिससे 
इसका पाठशोधन हो सके। उनका प्रयास रंग लाया। उन्हें तिरुप्पर्पु के स्वामियार मठ से 
मलयालय लिपि में लिखी दो पाण्डुलिपियां मिल गईं जो प्रायः शुद्ध off और जिनमें पाठ कहीं 
त्रुटित नहीं था। उनका भाग्य और उनका पुरुषार्थ उनका साथ दे रहा था। कुछ समय पश्चात्‌ 
गवर्नमैण्ट ओरियण्टल मैनुस्क्रिप्ट लाइब्रेरी, मद्रास से दो और पाण्डुलिपियां मिल गई जिनमें एक 
त्रावनकोर राज्य के एडप्पल्ली राजा के यहां मलयालम लिपि में पाई जाने वाली पाण्डुलिपि की 
हूबहू प्रतिलिपि ۱ पांचवीं पाण्डुलिपि इस अर्थशास्त्र की उन्हें कोचीन के पाण्डुलिपि संग्रहालय 
में मिली। इन मूल ग्रन्थ की पाण्डुलिपियों के अतिरिक्त उन्हें गवर्नमेण्ट ओरियण्टल लाइब्रेरी, 
मद्रास से इसकी दो संस्कृत टीकाओं की पाण्डुलिपियां भी मिलीं। उनमें एक थी भट्टस्वामी की 


अधिकरण तक के भाग पर थी। इन सभी मूल ग्रंथ और टीकाओं की पाण्डुलिपियों की सहायता 
से टी. गणपति शास्त्री ने अपना संस्करण तैयार किया जोकि अर्थशास्त्र, जिसमें अनेक 8 
पारिभाषिक शब्दों का प्रयोग है, के मर्म को समझने का एक अत्यन्त महत्त्वपूर्ण स्रोत है। दी. 
गणपति शास्त्री के संस्करण ने अर्थशास्त्र के अध्ययन के द्वार खोल بج‎ अनेक विद्वानों ने इस 
पर शोध किया। इसकी विवेचन और विश्लेषण किया। इनमें विशेष उल्लेखनीय है आर. पी. 
कांगले जिनका तीन खण्डौ का ग्रंथ विद्वत्समाज में सुतरां समादृत हुआ है। अर्थशास्त्र पर अन्य 


एनेलिटिक स्टडी, एम्‌. बी. are का अर्थशास्त्र का अंग्रेजी अनुवाद, भगवान्‌ दास केला का 
कौटिल्य के आर्थिक विचार, भुवनेश्वरीदत्त मिश्र का कौटिल्य राजनीति, एम्‌. बी. कृष्ण राव का 
कौटिल्य अर्थशास्त्र का सर्वेक्षण, मणिशंकर प्रसाद का कौटिल्य के राजनीतिक एवं सामाजिक 
विचार, मंजुलता शर्मा का कोटिल्य के अर्थशास्त्र में राज्यदर्शन, रजनी कान्त पाण्डेय का 
कौटिल्य अर्थशास्त्र में सत्ता एवं राजनीति, हरिओम्‌ निरंजन का कौटिल्य अर्थशास्त्र तथा पाण्डेय 
रामतेजशास्त्री का रंजना नामक हिन्दी टीका के साथ कौटिलीयम्‌ अर्थशास्त्रम्‌। इन ग्रन्थों के 
अतिरिक्‍त भारी संख्या में अर्थशास्त्र पर शोध लेख भी पत्र-पत्रिकाओ में प्रकाशित اج‎ किञ्च, 
आज के अर्थशास्त्र (इकोनोमिक्स), राजनीतिशास्त्र (पोलिटिक साइंस) तथा समाजशास्त्र 
(सोशोलोजी) के ग्रन्थों ने इससे सामग्री ली और इसे उद्धृत किया। इन ग्रन्थों, लेखों और उद्धृत 
करने वाले ग्रन्थों और लेखों की संख्या अब इतनी हो गई है कि उनकी एक बृहत सूची, 
बिल्लियोग्राफी की आवश्यकता अनुभव की जाने लगी है। 

यद्यपि अर्थशास्त्र पर इतना अधिक का हना ٦ हुआ है तो भी इसमें ऐसे स्थल हैं, जिन पर 
विचार या पुनर्विचार की आवश्यकता है। ` 'चर्चागोष्ठियो की 
-प्रासंमिकन्म-हे। 
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का था जोकि तीन खण्डो में १६२१, १६२४ और १६२५ में त्रिवेन्द्रम संस्कृत ग्रन्थमाला के अन्तर्गत 
श्रीमूल नाम की संस्कृत टीका के साथ प्रकाशित हुआ था। टी. गणपति शास्त्री को शामशास्त्री 
का अनुवाद पसन्द नहीं था। अनेक स्थानों पर उन्हें यह अशुद्ध और भ्रामक लगा। इस बीच 
उनका प्रयास जारी रहा कि इसकी कुछ अन्य पाण्डुलिपियां भी उनके हाथ लग जाएं जिससे 
इसका पाठशोधन हो सके। उनका प्रयास रंग लाया। उन्हें तिरुप्पर्पु के स्वामियार मठ a 
मलयालय लिपि में लिखी दो पाण्डुलिपियां मिल गई जो प्रायः शुद्ध थी और जिनमें पाठ कहीं 
त्रुटित नही था। उनका भाग्य और उनका पुरुषार्थ उनका साथ दे रहा था। कुछ समय पश्चात्‌ 
गवर्नमेण्ट ओरियण्टल मैनुस्क्रिप्ट लाइब्रेरी, मद्रास से दो और पाण्डुलिपियां मिल गई जिनमें एक 
त्रावनकोर राज्य के एडप्पल्ली राजा के यहां मलयालम लिपि में पाई जाने वाली पाण्डुलिपि की 
हूबहू प्रतिलिपि थी। पांचवी पाण्डुलिपि इस अर्थशास्त्र की उन्हें कोचीन के पाण्डुलिपि संग्रहालय 
में मिली। इन मूल ग्रन्थ की पाण्डुलिपियों के अतिरिक्त उन्हें गवर्नमैण्ट ओरियण्टल लाइब्रेरी, 
मद्रास से इसकी दो संस्कृत टीकाओं की पाण्डुलिपियां भी मिली। उनमें एक थी भट्टस्वामी की 
प्रतिपदचन्द्रिका जोकि द्वितीय अधिकरण के आठवें अध्याय से उस अधिकरण के अन्त तक भर 
शी। दूसरी थी माधवयज्वा की नयचन्द्रिका जोकि सातवें अधिकरण के ७ d अध्याय से १२ वें 
अधिकरण तक के भाग पर थी। इन सभी मूल ग्रंथ और टीकाओं की पाण्डुलिपियों की सहायता 
से टी. गणपति शास्त्री ने अपना संस्करण तैयार किया जोकि अर्थशास्त्र, जिसमें अनेक जटिल 
पारिभाषिक शब्दों का प्रयोग है, के मर्म को समझने का एक अत्यन्त महत्त्वपूर्ण स्रोत el टी. 
गणपति शास्त्री के संस्करण ने अर्थशास्त्र के अध्ययन के दार खोल दिए। अनेक विद्वानों ने इस 
पर शोध किया। इसका विवेचन और विश्लेषण किया। इनमें विशेष उल्लेखनीय है आर. पी. 
कांगले जिनका तीन खण्डो का ग्रंथ विद्वत्समाज में सुतरां समादूत हुआ है। अर्थशास्त्र पर अन्य 
उल्लेखनीय शोध-कूतियां + a जोली और आर. शमित का अर्थशास्त्र, एन्‌. पी. उन्नी का 
कौटिल्यज अर्थशास्त्र, राधावल्लभ त्रिपाठी का कौटिल्यज अर्थशास्त्र एण्ड asi वर्ल्ड, राजेन्द्र 
प्रसाद का पोलिटिको- ज्योग्राफिकल एनैलिसिस ऑफ दि अर्थशास्त्र, ऋतु कोहली का कौटिल्यज़ 
पोलिटिकल थ्योरी, वी. के गुप्त का कोटिल्यज़ अर्थशास्त्र wp लीगल, क्रिटिकल एण्ड 
एनेलिटिक स्टडी, एम्‌. बी. चान्दे का अर्थशास्त्र का अंग्रेजी अनुवाद, भगवान्‌ दास केला का 
कौटिल्य के आर्थिक विचार, भुवनेश्वरीदत्त मिश्र का कौटिल्य. राजनीति, एम्‌. बी. कृष्ण राव का 
कौटिल्य अर्थशास्त्र का सर्वेक्षण, मणिशंकर प्रसाद का कौटिल्य के राजनीतिक एवं सामाजिक 
विचार, मंजुलता शर्मा का कौटिल्य के अर्थशास्त्र मे राज्यदर्शन, रजनी कान्त पाण्डेय का 
कौटिल्य अर्थशास्त्र मे सत्ता एवं राजनीति, हरिओम्‌ निरंजन का कौटिल्य अर्थशास्त्र तथा पाण्डेय 
रामतेजशास्त्री का रंजना नामक हिन्दी टीका के साथ कौटिलीयम्‌ अर्थशास्त्रम्‌। इन ग्रन्थों के 
अतिरिक्त भारी संख्या में अर्थशास्त्र पर शोध लेख भी पत्र-पत्रिकाओं में प्रकाशित ES! किञ्च, 
आज के अर्थशास्त्र (इकोनोमिक्स), राजनीतिशास्त्र (पोलिदिक साइंस) तथा समाजशास्त्र 
(सोशोलोजी) के ग्रन्थों ने इससे सामग्री ली और इसे उद्धृत किया। इन ग्रन्थों, लेखों और उद्धृत 
करने वाले ग्रन्थों और लेखों की संख्या अब इतनी हो गई है कि उनकी एक बृहत्‌ सूची, 
बिल्लियोग्राफी की आवश्यकता अनुभव की जाने लगी है। 

यद्यपि अर्थशास्त्र पर इतना अधिक काम हुआ है तो भी इसमें ऐसे स्थल है, जिन पर 
विचार या पुनर्विचार की आवश्यकता el उसके -लिए-आज-की--तरह कीं -चर्चागोष्ठियों-की 
-प्रासंमिकत्त-है। 


cc iG ۰ A 
-O. Prof Satya Vrat Shastri Collection. Digitized By Siddhanta eGa ngotri Gyaa Kosha 


जैसा कि पहले कहा जा चुका हे अर्थशास्त्र विश्‍वकोष की कोटि का ग्रन्थ है। जिसमें 
पन्द्रह अधिकरण हैं, डेढ़ सौ अध्याय हैं, छः हजार 8 हैं। इतने विशाल ग्रन्थ में व्याख्या या 
विशदीकरण के लिए अवकाश निरन्तर रहेगा | 'जिसे---मुझे paro Sr उपस्थित उपस्थित 
विक्तत्समाज-सक्षमता-से-अस्तुत्त-करेया | 

मेरा यह दृढ़ मत है कि अर्थशास्त्र की उपयोगिता उसके अपने समय की भारत की 
Qu को समझने वो लिए ही नहीं है अपितु आज के भारत की स्थितिको AA IT 
बहुत सन्तोष की बात है आज के अधिकारीगण ने आज के सन्दर्भ में भी इस महनीय कृति की 
उपयोगिता को समझा है। १ अगस्त, 2002 के दैनिक जागरण के कानपुर के अंक में प्रकाशित 
समाचार के अनुसार भारत के रक्षा सम्बन्धी अनुसन्धान और विकास संगठन, डिफँस रिसर्च एण्ड 
डिवेलपमैण्ट ऑरगेनाइजेशन ऑफ इण्डिया ने पूना विश्वविद्यालय के वैज्ञानिकों को सुरक्षाबलों की 
कार्यक्षमता एवं कुशलता बढ़ाने के उद्देश्य से अर्थशास्त्र की समीक्षा की बृहद्‌ योजना पर कार्य 
करने को कहा है जो अब लगभग समाप्ति पर है। 

۱ कहा हे जो ज fered और mari Lm WA 
काल और स्थिति में उनसे मार्गदर्शन मिल सकता है। ہے‎ ठीक तरह से हृदयंगम कर उनका 
पालन आज के सन्दर्भ में भी उतना ही उपयोगी है जितना कि यह कौटिल्य के समय में था। 
आज दलितों के उद्धार की सर्वत्र चर्चा है। कौटिल्य ने दो सहस्राब्दी पूर्व इसकी आवश्यकता को 
समझ लिया था। उनका काम मात्र सवर्णो की सेवा ही नहीं था। दीर्घदर्शी कौटिल्य ने जीविका 
के अनेक क्षेत्रों के दार उनके लिए खोल दिए ۵۱ वे खेती, पशुपालन, वाणिज्य-व्यवसाय, शिल्प, 
अभिनय आदि अनेक प्रकार के कार्य कर सकते A ۰ वार्ता कारुकुशीलवकर्म ul 
केवल इतना ही। कौटिल्य ने तो यहां तक कह दिया कि सैनिको में शूद्र सैनिक अन्य वर्णो के 
सैनिकों की अपेक्षा अधिक श्रेष्ठ हैं। उनके अनुसार सैनिक में आवश्यकता है बलिष्ठता की। 
इसका वर्ण से कोई सम्बन्ध ۱ उनसे पूर्व के आचार्या ने ब्राह्मण, क्षत्रिय, वेश्य और शूद्र इन 
वर्णों के सैनिकों में एक-एक कर नीचे से ऊपर के वर्ण के सैनिकों A श्रेष्ठ बताया ar शूद्र 
सैनिकों से वैश्य सैनिक श्रेष्ठ हैं, वैश्य सैनिकों से क्षत्रिय सैनिक श्रेष्ठ हैं, क्षत्रिय सैनिकों से 
ब्राह्मण सैनिक श्रेष्ठ हैं। कौटिल्य ने इस क्रम को बदल Ral उन्होने शूद्रों को सर्वोपरि रख कर 
उसी क्रम से सेनिकों की श्रेष्ठता प्रतिपादित की। यह उनका उस समय जब जातिवाद एव 
वर्णवाद अपने चरम शिखर पर था निश्‍चित ही एक क्रान्तिकारी चिन्तन था। उनका स्पष्ट कथन 
$- बहुलसार वेश्यशूद्रबलम्‌। कौटिल्य ने yal को जमीन का अधिकार, लैण्ड राइट भी दिया था। 
उन्होंने राजा को निर्देश दिया था कि वह इस प्रकार के गांव बसाए जिनमें शूदर जाति के 
खेतिहर परिवारों जिनकी संख्या सौ से कम नहीं और पांच से अधिक नही ےت‎ इनकी 
सीमा कोस- दो कोस तक की हो सकती है जहां वे एक दूसरे की रक्षा कर NT शूद्रकर्षकप्राय 
कलशतावस्र पञ्चशतकुलपरं ग्रामं क्रोशद्विक्रोशसीमानमन्योन्यार क्षं निवेशयेत्‌ 1۱ कूटनीतिक 
eS ml te त शूद्रो के अधिकारों और उनसे 

सम्बद्ध कानूनों पूरा का पूरा अध्याय ही अर्थशास्त्र | 
d m ee aga चर्चा है। "E देश को भीतर ही भीतर खोखला किए जा 
रहा है। विश्व में भ्रष्टाचार में लिप्त देशों में भारत १२4 वें स्थान पर है। कौटिल्य ने बहुत पहले 
ही समझ लिया था कि पैसे के आकर्षण को रोक पाना कितना कठिन होता है। इसलिए उसने 
राजा को उन सब विभागों में जिनका सम्बन्ध वित्तीय प्रबन्धन से है नियुक्तियां करते समय 
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अत्यन्त सावधानी बरतने को कहा है। पैसे के प्रबल आकर्षण को कौटिल्य ने बहुत प्रभावी ढंग से 
aS रूपक के माध्यम से रेखांकित किया हे। उनका कहना है कि यह सम्भव नर्ही कोई चीनी के 
hs में रहे और चीनी चखे नहीं। शासक को गुप्तचरों के माध्यम से आय-व्यय आदि वित्तीय 
न से सम्बद्ध कर्मचारियों पर कड़ी निगरानी रखनी चाहिए। यह गुप्तचर व्यवस्था आज की 

भ्रष्टाचार विरोधी कार्य-दल, एण्टी करप्शन टास्क फोर्स का उनके अपने समय का रूप है। 
गुप्तचर व्यवस्था पर कौटिल्य ने बहुत बल दिया 31 उनके चिन्तन में इसका स्वरूप एवं कार्यक्षेत्र 
बहुत व्यापक है। शासन-तन्त्र में गुप्तचरो के एक जाल, स्पाइ नेटवर्क, की उनकी परिकल्पना थी, 
जिससे हर विभाग पर निगरानी रखी जा सके और जिस कारण शासन भ्रष्ट एवम्‌ अकर्मण्य तथा 
अकुशल कर्मचारियो के चुंगल में न फंस सके। स्वशासन के साथ-साथ सुशासन देने पर 
कौटिल्य का निरन्तर आग्रह रहा है। 

भारत सरकार इन दिनों साक्षरता (लिटरेसी) पर बल दे रही है। सर्व शिक्षा अभियान 
आदि अभियान चलाए जा रहे हैं। कौटिल्य ने अपने समय में ही इसकी आवश्यकता को जान 
लिया था। उनका कहना है कि पढ़ाई-लिखाई न करना व्यक्ति में बुराइयों को जन्म देता है और 
उसकी आपदाओं का कारण बनता है। अनपढ़ व्यक्ति बुराइयों से होने वाली हानियों को नहीं 
देख पाता है- अविद्याविनयः पुरुष-व्यसनहेतुः। अविनीतो हि व्यसनदोषान्‌ न पश्यति (८-१२६.३)। 

अर्थशास्त्र में स्वचक्र और परचक्र नाम से एक बहुत ही रोचक चर्चा Bp स्वचक्र से 
अभिप्राय है अपने राष्ट्र में गड़बड़ी या अव्यवस्था और परचक्र से दूसरे राष्ट्र में गड़बड़ी या 
अव्यवस्था। यहां विचार का विषय यह है कि इन दोनों में कौन सा अधिक चिन्तित करता है। 
गड़बड़ी कई कारणों से हो सकती है। कर अधिक लगाने से या अत्याचार एवम्‌ उत्पीडन से या 
अन्य किन्ही कारणों से प्रजा शासन से विमुख हो जाय और विद्रोह कर बैठे। कौटिल्य के 
अनुसार अन्य देशों की गड़बड़ी अपने देश की गड़बड़ी की अपेक्षा अधिक चिन्ता का विषय El 
यह वह स्थिति है जिसका भारत को आज सामना करना पड़ रहा है। अस्थिर पाकिस्तान या 
अफगानिस्तान भारत के हित में नहीं है। इसका प्रभाव भारत पर न पड़े यह सम्भव नहीं है। यह 
केवल भारत की ही स्थिति नहीं है। अमेरिका जैसा दूर का देश भी इससे प्रभवित हो सकता zl 
उसे यह चिन्ता सताए जा रही हे कि यदि पाकिस्तान का शासन और अधिक कमजोर हुआ तो 
परमाणु हथियारों का जखीरा कहीं आतंकवादियों के हाथ न चला जाए। यदि ऐसा होता है तो 
समस्त विश्व पर खतरे के बादल मंडरा जाएंगे। पिछले दिनों अमेरिका की आर्थिक व्यवस्था 
गडबड़ा गई थी इससे समस्त विश्व प्रभावित हुआ था। स्वचक्र, अपने देश की गड़बड़ी, पर तो 
किसी तरह काबू पाया भी जा सके पर परचक्र, दूसरे देश/देशों की गड़बड़ी पर वह सम्भव नहीं 
है। अतः परचक्र अधिक चिन्ता का विषय BI यह कौटिल्य की सूझबूझ है कि उन्होने लगभग 
ढाई हजार पहले इस तथ्य को साक्षात्‌ कर लिया था। 


अर्थशास्त्र इतना विशाल हे और उसके इतने विविध आयाम हैं कि उस पर ब्रहुत-समय 
तक्र बहुत कुछ कहा जा सकता है। ।इसलिए-मैं-सही-अघनी-वाणी- 
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It WAS BO ego of the Sri Venkateswara Vedic University under 
^ its distinguished Vice-Chancellor Prof. S. Sudarshan 
Sharma to have organized a two-day National Seminar at Tirupati on 
“September 22 and 29, 2012 on my contribution to Sanskrit studies 
where more than a score ० rit scholars eewa from dilferent 
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meet the author 
Satya Vrat Shastri 


Widely acclaimed as ‘a living legend’ and ‘a unique phenomenon’, Dr Satya Vrat 
Shastri has progressively acquired the status of an icon, revered as much for his profound 
learning as for his disarming modesty. But for the Acaryas of old, he is the only scholar in the 
history of Sanskrit learning spread over several centuries, who has broken upon the world of 
indology so convincingly. Though firmly rooted in the soil of the country, he has transgressed 
the artificial boundaries dividing humanity into separate entities, to emerge as a global figure, 
a world citizen, strutting the stage with palpable self-assurance. There is hardly any 
university or a seat of Sanskrit learning where he has not taught or lectured or otherwise 
contributed to the dissemination of the ancient learning of the land. Thailand, Germany, 
America, England, Poland, Canada, Hungary, Spain etc. make as comfortable a home for him 
as Delhi. 


Dr Shastri represents in essence a happy blend of fascinating contradictions. He was 
trained as a grammarian steeped in the Paninian system, but flowered into an outstanding 
poet of the contemporary era. And belying the oft-repeated charge that the poets do not make 
good critics, he emerged as an eminent critic, spanning in his mighty sweep the vast domain 
of literature, both sacred and profane. Dr Shastri is as gifted a poet as distinguished he is as a 
critic. Sakti and Vyutpatti have-worked out a happy fusion in him. 


Dr Shastri has been instrumental in imparting new horizons to Sanskrit poetry through 
the vast array of creative writings that include three Mahakavyas of considerable length, four 
Khandakavyas, two volumes of versified letters and a host of shorter works, refreshing and 
interesting in their own ways. Almost all his works are distinguished by unorthodox themes. 
The Bodhisattvacaritam (BSC) opens up new vistas in reducing to mellifluous verses some of 
the most elevating avadanas of the Bodhisattva, a soul struggling for perfect enlightenment. 
The Ramakirti-mahakavya (RKM), on the other hand, makes bold to details an alien-Thai- 
version of the Rama-story, taking in the process considerable sheen off the epic figures. 


Dr Shastri has made sustained forays in the history of the land and some of the 
neighbouring countries to make it the basis of some of his poems. The Indiragandhicaritam 
(IC) makes a determined bid to grapple with one of the most turbulent periods of the recent 
history of India. With its theme drawn from the Sikh history, the Sri 
Gurugovindasimhacaritam (SGGC) lends winsome variety to the historical writings in 
Sanskrit. The Brhattaram Bharatam (BB) addresses itself to capture the glory of South East 
Asia, the Greater India. In a similar vein but with added flourishes, the Thaidesavilasam 


(TDV) sets forth the history and culture of Thailand. 


The corpus of versified letters, spread over two sizable volumes, tends to raise the 
trite practice of letter-writing to literary heights. Intended to be mini-kavyas, they settle down 
as an independent branch of poetry. His contribution to the travelogue-literature is solid and 
substantial. The Sarmanyadesah sutaram vibhati purports to be a perceptive account of the 
author’s visit to Federal Republic of Germany. 


The same freshness breathes through the execution of his poems. It bears the imprint 
of a sober mind, well-attuned to the imperatives of elegant poetry. The way he has imparted 
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cohesion to the motley data in his comprehensive poems speaks volumes of his skill in 
handling the burly themes with vision and precision. 


Dr Shastri’s fascination for unconventional characters has led him to cast a woman — 
Indira Gandhi — in the mould of a nayaka in the IC, though she is equipped with all that the 
theory prescribes for a hero. Guru Govind singh is by far the most vibrant figure evolved by 
the author. Even some of his subordinate characters are stout enough to match their dominant 
counterparts. 


The flair for innovation asserts itself in equal measure in the Dine dine yati 
madiyajivitam as well, which, as a first diary ever written in Sanskrit has the proud 
distinction of introducing a new genre to the Sanskrit literature. Though conceived as a 
‘diary’, it has the credentials of a gadya-kavya, and serves to establish the author as a prose- 
writer of considerable eminence. 


While the poet in Dr Shastri has the upper hand the grammarian in him is also all too 
keen to assert himself in his writings. That alone can account for the recondite grammatical 
forms that infest his writings of all hues. 


Dr Shastri is one of the few poets of the contemporary era whose language retains the 
classical chastity and winsome lucidity. It is marked by an effortless ease, flow and 
sweetness. In fact, it is the charming expression, distinct from the beaten track, Vakrokti as 
Bhamaha puts it, which in his view constitutes poetry. Strengthened by suggestive import and 
charming expression, it assumes winsome grace and evokes wide acceptance. 


Dr Shastri’s vyutpatti too has umpteen ramifications which are convincingly reflected 
in the spectrum of his critical writings. Grammar and linguistics doubtless form his forte, but 
he has equally deep insights in such diverse disciplines as Philosophy, Culture, Epics, 
Puranas and the great classical literature of Sanskrit. His Discovery of Sanskrit Treasures in 
seven volumes, which, true to its name, has unravelled the literary treasure enshrined in the 
ancient Sanskrit literature, bears it out beyond a shred of doubt. His sustained investigations 
into Kalidasa, epitomized in Kalidasa in Modern Sanskrit Literature and New Experiments in 
Kalidasa, have opened up new vistas in the study of the master poet. Studies in Sanskrit and 
Indian culture in Thailand and Thaidesa Ke Brahmana’ combine to provide a fascinating 
account of the powerful influence that the Indian culture and its repository, the Sanskrit 
language, have exercised on the cultural and social fabric of Thailand. 


The Ramayana: A Linguistic Study is by far the most outstanding critical work of Dr 
Shastri. It purports to be a full-fledged appraisal of the language of the Valmiki Ramayana in 
all its conceivable aspects. The appraisal is marked by such perception and depth that no 
study of the Ramayana can be deemed to be complete without a close perusal of Dr Shastri's 
critique. While the ambitious plan to subject the language and poetry of the Yogavasistha in a 
similar vein is yet to materialize, Dr Shastri, as a result of his intensive studies in the burly 
text, has published a series of eleven articles on its various aspects, which suffice to give a 
foretaste of the profundity of the forthcoming critique. Sanskrit. Writings of European 
Scholars comes as a whiff of fresh air. Contrary to the general belief, the writings 
painstakingly collected and edited here for the first time prove it beyond cavil that quite a few 
of the European indologists were/are gifted writers in Sanskrit prose and poetry as well. 
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Vyutpatti in Dr Shastri’s case extends to the alluvial field of translation also. He has 
rendered a number of texts into English, Hindi and Sanskrit with the authority of a 
grammarian, felicity of a linguist and warmth of a poet. Besides others, he has translated into 
English Nityananda Shastri’s Ramacaritabdhiratnam, a formidable Mahacitrakavya, and A. 
A. Macdonell’s Vedic Grammar for Students into Hindi with amazing skill and expertise, 


though in view of the frustrating complexities, they do not seem to be amenable to translation 
at all. 


Dr Shastri has contributed forewords to as many as 125 works, dealing with subjects 
as different as Veda and Syenikasastra, the science of hunting. With some of them running 
into fifteen pages, they are notable for keen perception and lucid exposition of the subject and 
tend to form an independent discipline. He has addedly contributed more than 150 research 
papers on diverse subjects to almost all the leading journal on Indology, both foreign and 
Indian. To cap it all, he has been a subject of seventeen theses of M.Phil., Ph.D. and D.Litt. in 
Indian Universities. 


Awards and honours rushed to him in legion. He is recipient of seventy nine Awards, 
both national and international, including the prestigious Padmabhusana. He is the only 
Sanskrit scholarto have been honoured with the Jnanapitha Award, the Indian peer of the 
Noble Prize. Italy has showered on him some of the rarest honours that it has in its repertory. 
While the University of Torino, in a rare gesture, conferred on him Honorary Doctorate on 
May 3, 2012, the Academy of Mediterranean Studies, Agrigento elected him its Fellow for 
life. 
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THE VEDIC INTER PRETATION AND THE ROLE. oF“ 
THE BRHADDEVATA THEREIN 


n 
1 


/ Sage Shoe ٥ 
of ० اه ےت‎ ल 
sf Alkáctars in ancient India ET 

Naruse te oldat extant Wael gM ee ڈو یں‎ of 
Vedic wars there ar reprenen lo several old Schools 
and individuals whe ijemak ہے‎ each clear abuk” wee | 
Anker relation Jorka Fers a Achebe, oiU f xA Ray 
ll Mesa ruk bas exc. Ha mentara fis releases bis prelo क नि ल 
52 Kalgyana Galia Udumbove | Titii Garg 2 Sakapuni 
Stkauwtlartiva anid olen | nag e 2 in 
Veisa Maese pacts Conbined WK amotar rule Ä 
Femselo offers allen native a uai b 


S, 


n EN would رم مشیم‎ AC 20 


۳ | 


; کے 
ES‏ 


(111) 


In the sacrificia creed evolved by the 3rahnanns, 
out of the heroic exploits cz Aryan deities, the formal 
ritunilaa becase tha accepted meaning of the Veda, In 
the sacrificial altar constructed for the purpcsa, the 
sacriricing priests would Gilar prayers and cbiations to 
the deities, on behnii cf their patrons, 29 ehanting Ban- 


traa in prescribed ways. But, in course cf tine, asthe | 


a. a RA 


0०२६८७०२0६ chaptera-wili—illustrutu, the deitigs and their | 
deeds faded in memory and instead, the sages and sacrifice | 

| 1 | 
grew in iaportance. Ye know, on the authority of 7 


that by the tize he wrote the Nirustn the original sense E 


or the mantras had become dif and that scholars had begun 
2 


to doubt even the general senae or the Veda. 


The Naturaliatic :2bo9l 


Yaska was the foremost among che etymoiogists who 
extractud the Veda from the meshes of rituaiisn. lie had 1 
discovered sone irregularities in the ritualistic procedures 


of the Brabmanas. In certain sacrifices, for instance, A 


l. Nirukta 1.20 3 + 
۲۲۳۲۳9375۲۲ $थयो ۱ Asa ها‎ त्कृतघमैशय 


उपदेशेन मन्त्रात्‌ OAT: | उपदेशाय ग्ला यन्सौ ऽवरे ۴۳۲۰68 
بعر‎ ۱ 


Le ibid. 1.15 : 
ufq یی سے‎ AKI मवतोति कौत्सः | उतर्थका Te ۱ 
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nuaber of mantras were employed when there was no indi- 


— 


caticn in the mantras therselves about their etploynent. 


“ertain mantras were chanted nt a rite where they had no 
م4‎ 1 


relevance. +3gka who observed all such defects made an 


attempt at gacuLarizing the Veda, 


„a know Irom shaka that there wsre several scnooi3 
or atymologiyta who carriad out their special function of 
adic interpretation. Tho 97००००७००६ on acre precise and 
scientific lines. They observed that every Vedic word 
was tae product of OTE aná 065 be explained in rela- 
tion to the seaming cf that root. Ihuy also held that if 
a word was not موس‎ one root it Should be ¡lerived 
froa aore than one rote Such derivations were 00-7 
if they were accompr- ted by the connotations of १ word. 
It was also ordained ۴ whatever inner neaning or symbolic 


significance was there it should energe frou the text itself 


and aaa not be imported into it from outside. 


pA om 


i.  Nirusta 1.12 : - 
: नापमाऱ्याल्यातजातो ति 0 ۱ 


2. Ibid. 11.2 $. 
: ag 5 स्वरा दतत्तरा त्तस्थात्तर्पा तुर्पवतति तत्र feat 
zarıfafa 1 | 


Ew پبھ+‎ ७ £ 492727 TEM ۱ 
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The approach of the etymoloy ista was very rigid, 
for it closed doors cn ०८0७7 sources such as tradition 
and “sythosovy eontributed—to. Words of historical 
significance were exolnined ca naturalistic lines. Vrtra, 
the scn of Tvastr bacane A cloud; Indra, the enemy oi Vrtra 
becade lightning. Indra, i.e. tho lightnin, struck the 
clouds and released the PECES Thus, the actual event, 
recorded in tradition, was converted into s natural phe- 
noaenon and expinined on naturalistic linea, in complete 
disrogsrd of traditional authority, in spite of the fact 
that neither the mantras nor the 6 13 sunported the 
naturaiistic exci 0 Similarly, the word ‘aditya’ 
which simply aeant ‘the son of Aditi' (aditeh putrah) and 


$ 2 ~ 
conveyed a historical significance was derived from a far 


'to tako', and identified with the sun because he takes. 
liquids from the earth in the shape of vapour or appro 
priates light of other luminaries, stars, planets and 


o nt 


(1. Nirukta 11.16 : > 
amt gu: ? मेघ sfa wur: | ... eg 


7۳57۳۳" दाइच | 
jq 5e Ibid. 11.13 ٤ 
जा ۳2 कस्मात 7 تی‎ WTI | आदते मास ज्यौतिषाम | 
आदीप्ती urüfa वा | अदितेः पुत्र इतिवा | 
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e‏ رد 
تع ےپ ہر > عو ~ RS‏ 


= شی‎ o AS 


ane adin nn — “000‏ ههد هه موت ج تخو توت ب Ea‏ 


(vi) 


constailations, for they become tere in sunlight. 
“hess derivations weri forced by the naturalistic tendency 
or the etymologists. The real explanation of aditya as 
'aditen 90८7१10 was reiegated to the last place because it 
rezerred to a history which the naturalists must reject 


because it would not suit their intescrataticn. 


the etymologists' 308:608 of interonecatien ot words 
was highly defective. words had descended from antiquity. 
Shey had suffered corruption or undergone change in Xaan- 
ing. (50.4७ were iaported from other languages and could 
not be traced to any origin. ) The attemot to derive every 


word {roa a root was, therufore, quita unnatural. 


iba secular or Historical school 

The next stage in the Batter of 6 interpretation 
begins with the Brhnddevatä. Although this work was meant 
to ascertain the deity of a mantra or a hysn, we find 
herein a number of Vedic words explained etymoloyically 
and a number cf legends narrated with reference to certain 


hyans. The work 13 neither purely etymological nor purely 


historical. It coabines both, There are references to 


etymoioglats and gramasrians = JASKA, Jakapiini, dekatayana, 


Gargya and others - who placed emphasis on the linguistic 


interpretation of words. And also, by the side of it, we 
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e 


(vii) 


| have a number of legends rainted to hyang, and exbracing | 
so3e phases and aspects of life of deities, sages and «ings 
already referred tc in the Bráhmanms. Thus, the work 
constitutes a aeeting-ground for the basgical-y opposite 
schools = mainus the rigidity of the one and the ritualisn 


of the other. 


€ سوه مس بے‎ TT NT See 


unaka's_oritictsm of the naturalistic 3chool ۱ 9 14 AE 


in regard to etymologists we find, that the Brhacceysta 
is not always in agreunant. Saunakn 1s critical of Yaska | 
when ha explains isata (iv. “III.45.37) as 98 (N.Iv.2), 
while in the Haighantuka (II.14) the root 'isa' ts enumerated 


Ti. * ۹ 
among the verbs which mean 'to ;o'. Again, the Artsddevntn 


criticises {naka when he explains 'higena' (RY, I.116.8) 
as 'udakena' (il. 6.38), tor which thers is no warrant. In 


the first instance, the tera “sate? exorassive of a genernl | 
meaning (goes) 13 applied in AERE sange 'palayate' 
(flees), while in the second instance, the term 'himena' 
expressive of a particular meaning (by frost)is applied 

in a general sense 'udakena' (by water). Again, Yaska (X.2.36), 
while comaenting on JY (X.27.22) explifans the word 'purusadah' 


(=man-eating) by dividing it into two (purusan adanaya) while _ > ۳ 


وس سس سس 


ane omm ace tte अर कक‏ سونو وب نس بت 


ge ne‏ سے سس 


get BD. 11.109. 
= Ibig. 11.110. 
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in the Pada-text the word is not analysed but is treated 
Eio T4 
as One. Conversely, the expression '38/sakrt (2०, 1.195.192) 


which is not one word in the @izveds, 73sdn hag explained 


= 800 ; 
دہ‎ Cne (aasakrt = month-naker) (Y. 5.21). Yiaka لی مت‎ po~ د‎ 


€x ہے ہد‎ eh 
: „iı RBCther error wnen he explains the two words 'zarbram 


nidhanam' as فده‎ (H.J3.6), oven though the word 'sanituh' 


intervenes (AY. 3.31.2).  YRskn (lel. 7,3) E not decided 
_whether 'tva' is a particle or.an inflected" word or ود‎ 
cOaaenting cn the word igitaaant (1.4.3) Yaska cites tha 
difiaring views of Sakatayana, Taitiki and Galava but 

does not give ۵ own. een on RY, (1.23.19 he reads 


vayo ni adhayi (N.6.28), whiie tha Padapatha reads 'va/yah/ 

ni/adhayi and Leaves the verb unaccented alter the ralative 
En 

yahe i: 


than there are words wherein a letter or two are 
dropped which are to bu restored bercre the words ۵ 
intelligible. Thus, we have to read ‘attrani’ for 'atrani', 
' V7 sükapin' for 'kapih', 'nabhau' for 'nabha', 'dana-mannasan' 


^A 23 za Fig 
for 'danah', ‘yacaal' for 'yani' and ‘aaghasu' for ۰ 


| ७ X. BD. Il.111, 


¡ne 1914. 11.112. 


५५ de Ibid, 11,113. 


4. Ibid, 11,115. 
(1 9» ibid, 11.114. 


ZU 64 Ibid, 11.114. 
॥ ० Ibid, 11.118, 116. 


| i अ 7 
CC-O. Prof. Satya Vrat Shastri Collection. Digitized By Siddhanta eGangotri Gyaan Kosha ۰ P ۹ 


| 
| 
7 
1 
E 


(ix) 


in the interpretation of words this device is not 

ap proved by Saunaxa. For, as the Brtaddgynrs states, 

it is the sense, nct the word, that is the starting-point 
in interpretation. And fron the conbined sense cf words, 
the sense of the gentence ig conveyed.  Heside the sense 
oi the werd, there are sone other factors tco, viz. the 
sudject natter, the gender, the appropriateness, conSidera- 
ticng or pince and tiae. All those factors contribute 

to the possibility of discriainating the whoie sense of 
the Vedic mantras. "(As stated in the Brhaddeyata, for the 


inturpratation of the Veda this was the settled rule.) 


iditorical chook : 7, 

From the foregoiny critique, it is easy to 7 
that in accepting the methodology of the naturalictic 
School Saunas n had certain reservations. Ne find hia, 
therefcre, suggesting emendations and for wiatins rules 
to regularise the irregular derivations of words. For 


4 


ar 
instance, interpreting AV. 111.31.1 Yaska had explained 


(puede BD. 11,117,118 + 


۲2۹5 स्वा मिषेयं 15۲۳۲۲۲۲۳۹۴ | 
पदसंघा ते वाक्यं वर्णासंघा तर्ज quu || 

AUF 21۲7۲۲۳5۲5 3۲۳۹۲۲ > देशकालतः | 
2۲۳۹۹: स्याद्‌ fafa a fafa: || 
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FEY as HUTA ०५ substituting. Var for See cafa qat) 


though sor the subatfitution of one root for another there 
was no rule in tbe Nirustn. 10 regularize the change 

a, 
f.unaxa formulated a rule that for the proper interpre- 
taticn of Rks one should, 44 necessary, chanza ths gender 
aud case tarnination of nouns and substituto one root for 
another, ۱ 


۱ 
Mu 


Thus Gaunace forauluted fresh rules. In reyard to ` 
the structure of a sentence he held that words should te. 
arranged in a regular sequence. 200767 syntax slone would 
heip understand the sense of a sentence. However, on the 
Jethod of reconstructing a sentence nunnan wns liberal. 
1£ there be a redundant word in n sentence 4t should be 
rejected; 11 a word was far renoved ¿rom another it shoul 
be brought in juxtaposition. Anyhow, tha rezular sequence 
of words was to be restored, Gundüf, rcot, etc. were to 
be adopted to the sense. whatever was Yedic in a mantra 
was to be turned into every day (laukika) ۰ Such 


rules constituted an improvement on the methodology of the 


naturalistic school. 


/ 
3munaka accepted the natural etynolovies and discarded 


ab BL. 11-101 + 
fagi وب‎ "मतिं ۹ ١۱ 


BD. 
Lar? وین وید‎ 11.99-104. 
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the unnatural ones. ¿le declined to subscribe tc the 
view that all nouns ace derived from roots, He explained 


scie words conventionaliy, others etynoloyicaily, still 


(xi) 
| 


of interpretation was concerned, tere wns a distinct depar- 


g 
others by usaye-cun-derivation. SO far 8 the "ethodolovy | 


ture from the naturaiistic school. 4 - 1 


23: 4 
To illustrate : While explaining 'aítran' Yaskn gave an 


/ i | 
n threefold derivation but Saunaka did not follow any. | 


22 


Again interpreting AV. X.123.1 Yaska derived Vena fron 


23 


Y c 
Wen 'to dusire' but Jaunaka, igncring Yasin, derived it 


iron an ito ¿o'e Siailarly, on the explanation of cer- 


24 


Y 
tnin words Yaska and Saunnka differed widely. 7४3४१ ۵ 


23 


vidvanitra (3arvanitra) as the nade of ٩ sage, but ¿nunaka 
یر‎ EL m 


thought it designated the sun toc. Further, commenting on 
26 


aarasvat Yaska quoted RV. VII.96.5 where contextually it 


د 


meant ‘a lake full of water e The word occur. in the 2gveda, 


) 20 
~ ae 
نے‎ 4. 


370 


L ES. 
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1170518 x.21 : (१) یں‎ त्रायते, (२) संभिन्वातः 9 
(3) ۲ | 


lbid. X.38 ۰ AAR: ۲۲۳2530۲ ۰. of. Naighantuka 11.6. 
BD. 11.83. cf. Najuhantuke 11.14. 
Nirukta 11.24. cf. Ibid. 0 ट E 


BD. 11,49 $ E x 
۳73۳ जना विश्वै ufud matah | fus ۴ YA 


विश्वा मित्र: ZEA ।। 


Alrukta, X.24. 


ee! 


consecutively in three verses (vil. 96,14-c0). Tha first 
vil.96- 


| 
(xii) : 
| 

2 e ji 
three verses cf thts hymn [are ascribed to the deity | 


Sarasvati, the last three are addressed to Jarasvat, But 
7 2427 
Sarasvat is noticed by Saunaka as signifying Indra and 


۰ A ar 
pinced in the iist ot swentysix namas of Indra. 


Saunaka's expositicn of rivali schools was unbiaged 
and straígntiorward. His attempt was not tc oroject his ' | 
viuws ५००1 the convictions of his rivals, “herafcre, there 
13 no sarcasm or irony in his references to the differing | 
views of different Acäryas. Further, as the 220 OF 
of a historical school Saunaica 15 never rigid. 6n one 
point he ४०७५७ accent thə views of one rival school against 
the cther. On ancther point he would onnose the very sch ol 
he had sided previously. There is 2 teniency not to side 


with any particular schocl. 


we have already noticad that in 6 of etymology 
saunaka followed the astiiodology of Yaska which he supnle- 
aented by his own, but on certain other "atters, such 28 
the identity of deities etc. his views were quite different. 
If tradition supported it he would readily invest a natural 
object with a human complex, though this was not warranted 


۰ 


by the text. To illustrate : the word Sarasvati in the Rgveda 1 


न DD. 11.531. 
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(xiii) 


izg- 
means the river as well as the 98 of speech. Yaska 


quotes AV. ۷1۰61۰2۰ which contains exoressicns : 1107: | 
rare: पा रायतपती मु ۰ These. show} that 3arasvati in this | 
verse is a river and not ^ ०००१७७३ In the faitraysni | 
SamnitA (2.5.4;, on the contrary, Sarasvati 13 treated | 
ag a Joddg3s to whoa offerings cf ani ial food are to be | 
sade by the recitai of this verse and thu tive verses. that | 
follow. ihus there is an opposition between the view of | 
Yasxa and that or the author or the #nitrayoni 783۰ 


24 

/ = 

Now, Saunaka states : Sacasvati is praised in ail 
stanzas in two ways 1 iL) as a river and (11) as a deity ... 


the passages in which sho ia nralsed as river arg six nnd 


that there is not a seventh. The six passages referre! to 
here are : AY. 11.41.63 VII.95.2; 111.23,43 VIII.21.18;1 


1.64.9 and VI.52.6. This excludes AY. YI.61.2. which 


€ € سے سے سے سے سے‎ HÀ 


rs | N‏ جو کہ 
| ۶ ات111 o. Bue‏ و 
वरस्वतोत्ि 5 afg सा SET ۱ e |‏ | 
नदोवहदेवतावच्च सत्राभायैस्त्‌ ۱ |‏ | 

रे ۲ 

TFT: अट्‌ ते सप्तमौ FEATS ह | SE | 

ES 

ier Ibid, 11.137 f | 
5 هزاس‎ च 5۳7 Far sew ۱ 
[t Di 
zj guarar ed Y TEE 8 ۱ | 
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| 
(xiv) 
Váska regarded tu be a seventh. But in rogard to this | ۲ 
verso gaunska has quoted aitara in sunvort of the view, i 
piyeady authenticated by tho ७७१० Samhita Samhita, that, | 
because cf the opıntion, the Goddess would he nddressed, 
not ti:e river. Saunaka appears to be doguntic 7 his | 
| | 


assertion, though Such cases are very rare. 


8300710091. School : Lustigication anj Establishgent . | 


ror the historicai content Saunaka drew unen the 
ritaaiistic tradition but tor the rest Fe drenned it 
altogether, Already with the 3anrond of the unanizadic 
teiching, the foranl ritualism anuncinted by the Yajnikas 
wasbeing diaregnrded as inferior to the Upanisadic Vedanta, 
wrile at the hands cr the naturalists it was being totally 
eliminated and virtually approaching extinction. asa 
result of it and later on with the rise cf Budihisa in 
the po st- faunnkn period, it reanined confined to the 
Catenion of the priastiy class - the Unadhyayns and the 


he 
Agnihotia. 


Thus Aunaka was olnced betweun the two extrenes. | 


(1) There were ritualiats, on the one hand, who accepted 


3 ek. DR. 11.158 : 
उक्षो : ہت‎ याज्यां पेशरयणीयके | | 


TTT पश्यन्‌ वाच 331 3 ١ 
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the divinity of the deities, offered thea drink, oblation 
and orayers, aspiring for aaterial gain ,)2( There vere 
naturalists, on the other hand, with Yasxa as the archi- 
tect or their school, who denled divinity to the deities 
chinsing that they were nothing but the personified powers 
of nature. "he nordes of deities who entered the Yada 
were being identified with or 7४७१ inte the triad - 
agni, Indra and Surya. The naturalists beileved that 

each of the triad derived multinlicity of nanes fron 

their ditfersnt x had his comnon source in 
Prajapati, the fountain-head of all creative notin iens 
among the naturasist Pandits dhuka, ०७६५६ ७८७ and Gn 
held that the nnges of the deities were derivable {ron 
nine factors while Yasxa, G8rgya nnd "C ہہ‎ 
tro® rour. faunaka thought they originated from a single 
factor, VÍZ., وا‎ ta being w^o cane into existence with 


sone fora of becoming was linked with 4 certain action. 


cf. Nirukta VII.S fi. Note the expressions used‏ ملل 


by Yaska 1 
۲5۳1۲5 : 33۲۲۲: ۲۳۳۴۶۳۳: :) | 


ES BD. 1.24. 


3. Ibid. 1.26. 
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And as names had no other source than becomin; they were 

aii derived from onu action or the وہ‎ ता bacane 

the distinguishing mark of a deity. Whatever charncteristic 
qualities or traits a deity had, were rsflected in his name 


and ware the producta of his Tultipiex activities. 


thus the concept of Divinity of the 2elties was 

rounded|the granite rock of action. Tho naturailsts inter- 
pretud this concept in terns of the powers ot nature illus- 
trated by their mighty deeds. The ritunlists traced this 
concept to the sacrificial rites which could transrorm a 
human being into divine. A person could becona Indra or 
Varuna or any othar deity through certain ceremonial actions. 
Divinity, in this respect, was but a consequence and not the 


antecedent of an activity. 


In this perspective it is natural to assume that the 


daities were human beings at their base who became imaortal 
e 
by their glorious doeds. +Host of the sages in the Agveda 


reigr to their comnon ancestry with the gods. For instance, 
3p 
Aucathya Dirgyhatamas speaks of the imnortal as the brother 


of the mortal. Gaya Plata declares that all gods (Visve devah) 


ws, 
४६," 
ya 
x 


A SEL EEE ee 


78 AV. X.63.4, 
Ibid. I.164.38. 
39587" 
29 4. Ibid. X.63.1. 
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Kak 
are in relation with men and relationship implies the 


duties of protection and sid. Ths; و38‎ निन्क कक e 


whether they do not recoliect their relationship with hin, 
When they next Jeet at the piace of sneririce, their nother 


Aditi will confira their brctherhocd., 
6ے‎ 2 
Pragatha kanva orceiaimcancestral triendshio and common 


Mal travaruni Vasistha, 


5 442 
kin betwist Advins ard theaseives.” again, Pragäthe kanva 
uy 


speaks cf his conson ancestry with Indra. Kusidi kanya 


suggests Indra , ४155५ and ‘arut3 to Fagard hia ag their kith 
$c; 


and Kin. Rebha Kasyapa seexs for Indra's protection which 


he is entitied to by virtue of hiz relationshin, 
7६८ 
Aügirasa addresses Agni as friend and brother. Manu 
8, 


2 
vaivasvata refers to his Kinship and close aliiance with 


Virupa 


9g ; 
Vasus,  Irií'"bithi Kanva Asks Adityns to be kind tc his for 


in the bond of kindred he is bound to them. Mention may 


G e 351. By. X. 64. 13. 
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& Br)! 


VIIB 
2. Ibid. 7.72.2. 


3s Ibid, VIII.10.3.‏ رم 


4 


५8 S&H. lbid. VIII.82.10. 
q Oat Ibid, VIII.72. 


Use 
G 


Bh Ibid, VIII.86,7. 
Mid. Vu. 43, 14,16 
"— Ibid. VIII.27.10. 


u ہل‎ Ibid. VIII.18.19. 
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aiso be ande of Abhu, Yibfivan and Yaja, song of Sudhanvan, 
a descendant of angiras who obtained divinity by their | 
pood WOrKs nnd becaie entitled to receive praise and adorae 3 
stems! Shere is also a reference in the Rgveda that Man 
45 the lord of iancrtaiity anc has 27०१६6० Divinity out | 
oz hiaselr. [here are Nyang in the i aguada herein the 
deity is addressed in the secend person a3 1f he stcod 


in hunan fora before the ۰ 


The foundations of the historical school of adic 
interpretation were laid in the Agyeda itself. Ruveds 
1s conscious of its own history. Theru are rerarences to 
“aruts ug sons Of dharatan = Viivasitra whose 5 
protect aen of Bharata} and to Aharatas having suffered 
sone calnnity and being again resuscitated by the leadership 
ot .2ھ‎ niaself a naturalist, referred usually 
to some old events with the introductory reaarks 3 23۳۳۲ स= 


7 DE مج‎ asc 
7۳70 with the concluding words 1 3057۳75۳۳5۲ ۰ In 


^3 i. BY. III.60.1. 
Le Ibis. x.%0.2. 


so 
«1 pass lbid. X.152.4; 153.2. 
el ibid. 11.33.12 1 x 


fagn मित्रस्य ہی‎ Fens मारत ۱ 


58, 6 big. VII.33.6. 
E37. — Nirusta 111۰10۱ 3*0 
E è Ibid. 11.16. 


vex 5 
ev 7४ eMe रूप Ta ee 


(xix) 


interoreting 4 word with raterence zc a Vedic verse ^a 

= > im ; : 
Added 3७:9६ ५ 3७3 an anecdota in satacten to thor verse. 
c X32 
For instanca, Agvada c:ntni-. tre Legendary history ci 
Devani and Santanu, sens oi 1n Qstt sena cr isitasena, 

] رو 
Jaska explained the aks ۸۸۵6۵ ५ though, later cn, |‏ 

35 
£i3 comiantators could not 97051 that exnianation and 
4anosed a forced and unnatural one ip Eire Tanner or thoir 
$cnool. gain, cn the crucial ۲۲۵54 هه‎ yhethur the deities 
; ۰ 1 e 

existed in human form or thuy were soe aerial beings, Yaska 
had Als own opinion. While explaining the opposite views 
०६ the Pandita on this point he Held chat song OF their 
activities could be intercreted synboiica.ly, but not AUS 
ani; accordingly, they coula 5e Tuccgnized as Pursenal or 
impersonal. But inasfar ns the 78९५५८०३७३ of events, the 
386७3, were concerned they derived their knowledge from 


36| 
existing oral tradition or [rca direct vision. That ench 


Fu BY. X.98.5,7, 
sé Zirukts 11,10, 


“फेर ७०८० Durga. 


space  Nirukta VII.6,7 ४ 


अधाका ۳5-۷ देवाना] ۱... ۲۳ ata; | 
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recordar had his or her own style of recordiny an uvent 
Be 

wis noticed by YAsan hiiself. 

Turning to the grnaddgy ta we rine chat en sertain 

۱ 

points of historical importance Launaka cited the views 
ci oid recorders. Whiie interprutiny BV. 1.129, 6,7 he 
relerced to tuatáyana to ४1४००४८ That tre couplet Was ^ 


NEN)‏ ے 


Story cf King Bhavajnvyn and Romasa Als pita “La COAL E 
ze) x 

with Indra. Commenting on RV. cn VI 80.7 he cited 6 
and fjhsguri to confira that the story of ArALA acd Indra 
uns a Yactunk romance, de regarded il. %.17.1,2 as the 
Itihäsa of Vivasvat and Tvastr and caferred to Yaska in 

Ls ecc | 
confirmation or his view. according to ٦۵ and Yaska 
RV, Xelve was an Itihasa but whether it related to Drughna, 


indra or ۷۰۶٣ 4۹9۹ there was a difference or orinien betwixt 


c} te  Jirukta 42 1 
acq पुयां ia reap यथा — जहाँ दर्शनीय; 
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G 5 Pe BD. 111.156. 
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I. HINDU STUDIES 


Hindu Marriage Ceremony 


It is a characteristic of upper class Hindu society that no 
individual in it is taken to be already prepared for certain 
functions in life. He has to be initiated into them. This initiation 
he has to undergo in a ritual which in the case of some functions 
is very elaborate and is to be accompanied with the recitation of 
the Vedic mantras. A priest well-versed in it has to officiate at 
it. In the earlier period he used to be a good scholar but things 
have changed now. The ritual, the Karmakända, has become a 
discipline in itself at present and the priests acquiring just the 
minimum of knowledge and practice of performing the ritual 
officiate at the ceremonies. 

The ritual begins even before the birth of a child and 
continues intermittently right upto his death. The sacraments, the 
Samskaras, needing ritual number as many as forty, of which 
sixteen are more prominent. Of these sixteen only five are 
generally practised now: the Namakarana, the Christening or the 
naming of a child; the Mundana, the tonsure; the Upanayana, the 
wearing of the sacred thread or the initiation into study: the study 
of the Veda and through that of other lores; the Vivaha, the 
marriage and the Antyesti, the last rites, the funeral. 

Before taking up the details of the Hindu marriage ceremony, 
it would be worthwhile to familiarize oneself with the basic 
concept underlying the same. Unlike among others, among the 
Hindus, marriage is not a contract between two parties, man and 
woman, which could be broken with mutual consent or otherwise. 
There is nothing like divorce in the sense in which it is understood 
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I. HINDU STUDIES 


Hindu Marriage Ceremony 


It is a characteristic of upper class Hindu society that no 
individual in it is taken to be already prepared for certain 
functions in life. He has to be initiated into them. This initiation 
he has to undergo in a ritual which in the case of some functions 
is very elaborate and is to be accompanied with the recitation of 
the Vedic mantras. A priest well-versed in it has to officiate at 
it. In the earlier period he used to be a good scholar but things 
have changed now. The ritual, the Karmakanda, has become a 
discipline in itself at present and the priests acquiring just the 
minimum of knowledge and practice of performing the ritual 
officiate at the ceremonies. 

The ritual begins even before the birth of a child and 
continues intermittently right upto his death. The sacraments, the 
Sarnskaras, needing ritual number as many as forty, of which 
sixteen are more prominent. Of these sixteen only five are 
generally practised now: the Namakarana, the Christening or the 
naming of a child; the Mundana, the tonsure; the Upanayana, the 
wearing of the sacred thread or the initiation into study: the study 
of the Veda and through that of other lores; the Viväha, the 
marriage and the Antyesti, the last rites, the funeral. 

Before taking up the details ofthe Hindu marriage ceremony, 
it would be worthwhile to familiarize oneself with the basic 
concept underlying the same. Unlike among others, among the 
Hindus, marriage is not a contract between two parties, man and 
woman, which could be broken with mutual consent or otherwise. 
There is nothing like divorce in the sense in which it is understood 
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in Islam and Christianity. The marriage can only be annulled 
under very special circumstances which have been spelt out in 
the Smrtis, the texts on Hindu law. If the husband suffers from 
an incurable disease or has been absenting himself from home 
for a long period with no trace of him or takes to renunciation, 
Sannyäsa, can his wife, if she so chooses, remarry. Otherwise, 
man and woman, once tied in nuptial bond, have to remain so all 
through their life. They have also to be faithful to each other, each 
looking to the welfare of the other. That is the scriptural 
injunction. Not that there have been no deviations, human society 
constituted as it is, is not a regimented organism. Even the use 
of the maximum force cannot make it follow a particular course. 
Yet, the force of scripture and convention plays its own part in 
minimising the deviations and directing a society to follow a 
particular course charted out for it which normally it does with 
certain exceptions. 

It may again be worthwhile to trace here in brief the evolution 
of marriage in Indian history. The Rgvedic Society emerges with 
a well-established home which could not have been possible in 
the pre-marital stage of sexual relationship. There is no instance 
of promiscuity proper in the Vedic literature. The only reference 
to it is in the Mahabharata.! There it is stated that women were 
in the earlier times free. The custom of marriage was started by 
Svetaketu, the son of Uddalaka, who abolished the earlier practice, 
as stated in the Brhadaranayaka Upanisad.? 

Since there is no other reference to this nature of marriage 
in the Rgvedic times, a reference to the Purüravas-Urvasi type 
of marriage? must be supposed to pertain to very ancient times 
when temporary marriages might have taken place. 

A point to be noted before proceeding on with the ritual part 
of the Hindu marriage is that there is no one stereotyped form of 
marriage. The scriptures, the Smrtis, accept as many as eight 
forms of it; the Brahma the Daiva, the Arsa, the Prajapatya, the 
Asura, the Gandharva, the Raksasa and the Paisaca. The Smrtis 
have divided the eight forms into two categories of approved, 
prasasta and disapproved, aprasasta. The first four are of the 


CC-O. Prof. Satya Vrat Shastri Collection. Digitized By Siddhanta eGangotri Gyaan Kosha 


Hindu Marriage Ceremony 3 


prasasta category and the last four of the aprasasta one. Of the 
prasasta too it was the first, the Brahma which was considered 
the best. 

Of the eight forms in the ascending order was Paisäca, the 
fraudulent possession of the person of the girl, the Raksasa, the 
forcible capture of the girl while crying or weeping, the 
Gandharva, the selection by the bride of the husband for herself, 
Asura, the acceptance of the bride out of free will by the husband 
after having paid money to her or to her relations, the Prajapatya 
the giving away of the daughter by the father to a suiter on the 
understanding that they should both perform their religious duties 
together, the Arsa, the acceptance by the father of the bride a pair 
of kine or two for the uses prescribed by law, 8-8: the 
performance of some sacrifice from the “bridegroom”, the Daiva 
the gifting away of a decorated girl in the form of Daksina, the 
fee at a sacrifice commenced by him, the Brahma, the giving away 
of the daughter by the father with such ornaments as he could 
afford to a man of character and learning who is invited by him 
voluntarily and received respectfully without taking anything in 
return. Of all the forms of marriage it is the Brahma which is 
considered the purest and the fittest. Most of the rest were social 
perversities which can go with any society. 

At present there is only one form of marriage, the Brahma, 
which is prevalent. In some communities the Asura form of 
marriage in the shape of acceptance of the money by the father 
of the-bride from the bridegroom may also be present. One thing 
that has to be noticed here is that whatever the form of marriage, 
even the most detestable one of capturing the girl by force, the 
Raksasa form, it cannot be said to have been solemnized unless 
it is performed in the presence of fire to the accompaniment of 
the prescribed rites. 

The marriage has to be in the same caste but outside the same 
Gotra, clan. The inter-caste marriages did take place. They were 
only tolerated but not encouraged. An elaborate ritual 
accompanies the marriage. A description of it in brief would be 
worthwhile in bringing to light the thinking that characterizes it, 
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4 Society and Culture 


the thinking that shows the highly elevating spirit in which it was 
conceived. 

The rituals in the marriage ceremony can be broadly divided 
into three : 

(i) Kanya-dana, j.e. giving away the daughter. 

(ii) Laja-homa, i.e. offering of lajas, parched rice, in 

sacrificial fire. 
(111) Sapta-padi, i.e. the seven steps around the sacrificial fire. 

These three rituals have reference to three persons in the 
bridal home. Kanya-dana is performed by the parents of the bride, 
the Laja-homa by the brother of the bride, the Sapta-padi by the 
bride herself. The parents of the girl by their act of Kanya-dana 
propose the marriage, the brothers by offering Laja-homa second 
the proposal while the girl by performing the Sapta-padi, supports 
the proposal. The relatives of both sides, the friends and the wise 
men present by offering and showering of flowers endorse and 
complete the formalities and requirements of a valid marriage. 
In such a marriage there is no necessity of any written record. 
The main witness is the fire-god Agni who sanctifies it. The other 
witnesses are the people present. Nothing further is needed for 
the proof of marriage. 


Marriage Ceremony 


Gods first are invoked and propitiated by means of Vedic 
mantras. They (the gods) are requested to grace the occasion by 
their auspicious presence and become Witnesses. Then the bride- 
groom is honoured by offering of madhuparka which represents 
the greatest form of honour in Indian tradition. Then he is offered 
a seat, water for washing feet and for acamana (three sips), a pair 
of clothes and a cow. This depicts the climax of faith of the bride’s 
father in God. In offering the soul in the form of his daughter to 
the other family the father seeks the refuge of God. Accordingly, 
acting on the injunction of the Sastras, he accepts the bridegroom 
as (a representative of) God and submits: 

«O Great God! Thou have appeared in my home in the form 
of the bridegroom. This girl in the form of Laksmi is thy trust. 
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Hindu Marriage Ceremony 5 


She is thy own and I offer her unto thee. With these feelings I 
entrust her unto thy holy hands, pray, accept her’. 

The bridegroom eulogizes the things offered by the father of 
the bride and expresses his gratitude by placing the offered 
flowers, fruits etc. on his head. In other words, the God in the 
form of the bridegroom expresses his gratification at the devotion 
of the bride’s father and assures him that he would always respect 
Laksmi in the form of his bride. 

The bridegroom takes only a small part of the madhuparka 
preparation. He, thereby, fulfils the Rgvedic injunction: kevalagho 
bhavali kevaladı* and the saying of the Gita, bhunjate te tv agham 
papa ye pacanty atmakaranat’; according to which he who eats 
alone, is a great sinner for he eats an accursed food. He expresses 
his resolve that in future he shall not eat alone. The madhuparka 
is made up of ghee, honey, curd, sugar and water. Ghee and honey 
when mixed in equal proportion turn into poison. Accordingly, 
in preparing madhuparka, ghee, honey and curd are mixed in the 
ratio of IE 2:14: Utility of ghee, honey and curd is described in 
highest terms inthe Vedas : ayur vai ghrtamó, ghee is verily the 
long life. Honey as body builder is also praised in ancient texts. 
Ayurveda considers curd as the best form of food. The 
madhuparka sanctified by the Vedic mantras, is energy-giving 
and is the best drink. In Vedas ghee is also described as sneha 
(love). It follows that the love of husband and wife should be as 
uncorruptible as ghee. The speech of the husband and wife should 
be as sweet as honey and their thoughts and mind towards each 
other as pure and clear as curd. 

The father of the bride offers four pieces of clothes to the 
bridegroom. Of these four, the bridegroom hands over two to the 
bride. This indicates that in future the husband will offer one- 
half of whatever he obtains to his wife. In asking the bride to wear 
the two pieces of clothes offered by him, the bridegroom prays 
in the words of the mantras that his bride may Wear clothes up 
to a very old age- May she be endowed with wealth, sons and 
prosperity- May she live 8 long life and save him from sins. After 
the body garments are worn, the bride is asked to wear the head 
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6 Society and Culture 


garment. At that time the bridegroom says: “The fortunate ladies 
who have spun and woven it have blessed the bride with long 
and auspicious life”. The remaining two pieces of clothes are 
worn by the bridegroom with the recital of the Vedic prayers to 
Indra, Brhaspati and gods of the earth and heavens that he may 
become wealthy, prosperous and long-lived. 


(i) Kanya-dana 


After the new clothes are worn, the parents of the bride tie 
the edges of the clothes into a knot and the father taking in his 
hand the conch, sandalwood, flowers, rice; fruits and water makes 
a resolve 1o give the girl in marriage. At that time the family 
priests of both sides recount the nobility and loftiness of the 
family of each side, mentioning the names of ancestors, their 
Vedic pedigree their Gotras ete. and offer their blessings by 
reciting benedictory praises and hymns. The father of the girl 
hands over the duty of the protection of the girl to the bridegroom. 
This is a sort of transfer. Amidst the chanting of Vedic maniras, 
the girl's father by sounding the conch proclaims his purity and 
integrity. He indicates his large-heartedness through sandalwood 
and his humility, love and faith through leaves and flowers. The 
bridegroom desiring the welfare of the parents of the bride by 
chanting Vedic mantras, expresses his devotion to God and his 
own humility for there is none in the world who gives OF accepts. 
It is God’s will alone which accomplishes such a good deed. 
Reciting the Vedic mantras he prays that by the subtle influence 
of the air which sanctifies all the quarters the mind of the bride 
should follow that of his ow? and that het soothing sight be 
beneficial both to himself and to his cattle. She should always 
remain cheerful. She may become mother of valiant Sons and be 
the source of happiness (0 everybody in her husband's home. 


(ii) Laja-homa (a) 


Marriage 15 not complete with Kanya-dana alone. Before the 
Laja-homa, the bridegroom by means of daily sacrificial mantras 
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offers oblations of ghee to the fire and completes the three 
sacrifices, 1.€., Rastrabhrta for the prosperity of the country, Jaya- 
homa for victory and Abhyatana for the vanquishing of the 
enemies. He then offers five special oblations in fire for his own 
long life and that of the bride and their future progeny- After the 
Kanya-dana the feeling may arise in the mind of the bride that 
both she and her brothers have been born in the same house and 
both have equal rights, then why is it that she alone is being sent 
to another family. To unburden her mind of this feeling the 
brothers give to their sister the Lajas (parched rice) for offering 
in the fire. The idea is to show that just as paddy plants are 
transplanted from their original places to other places for proper 
growth of the crop, so also the girls have to be married and 
transplanted to other families. By filling the hands of their sister 
with Lajas the brothers assure her that whenever she will go from 
her father’s home to her husband’s home, they will provide her 
plenty of money and articles. Even now it is considered 
inauspicious for a married woman to 80 empty-handed from her 
father’s house to her husband’s house. 

With these feelings the bride with a pleased mind offers three 
oblations of the Lajas, parched rice, in the fire through her 
husband and recites the following three mantras: 


aryyamanam devam kanya agnim ayaksata, sa no aryyama 
devah preto muncatu, ma patehl 

iyam naryy upabrute lajanavapantika, ayusman astu me 
patir edhantam jñatayo mama! 

iman lajan avapamy agnau samrddhikaranam tava, mama 


tubhyam ca samvananam tad agnir anumanyatam iyam! 7 


The significance of the first mantra is that the bride has 
propitiated god Aryama and that as she is going away from her 
father’s home to her husband’s home, God Aryama may not 
separate her from her husband’s home. In the second manira she 
seeks the benedictions of her brothers and relatives for the long 
life of her husband and in turn wishes them alround prosperity. 
In the third mantra addressing her husband she says, “Lord, by 
offering the oblations of Lajas in the fire I pray to God that our 
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mutual love should always remain strong and firm.” There is a 
deep significance in the act of the bride in not offering the Lajas 
given by her brothers in the fire herself but through her husband. 
Just as at the time of sowing of paddy, the seed without the husk 
(outer cover) and the husk without the seed has no utility, 
similarly, in the domestic life the husband without the wife and 
the wife without the husband has no meaning. Both have to act 
in concert. 


Panigrahana 


The bridegroom with a happy heart then takes the hand of 
the bride into that of his and assures her: 
grbhnami te saubhagatvaya hastam maya patya jaradastir 
yathasah! Bhago aryyama savita purandhir mahyam tvadur 
garhapatyaya devahı® 
amo’ham asmi sa tvam, sa tvam 
asmy amo aham, samaham asmi rk tvam, dyaur aham 
prthivi tvam! 2 
paśyema saradah $atam jivema saradah Satam $rnuyama 
saradah $atami 10 
“Goddess, I hold your right hand in my right one for all times 
to come. May we live together upto old age. Auspicious gods 
Bhaga, Aryama, Savitr and Purandhi have made you the mistress 
of my house. If I am the breath, you are the speech, but if you 
are the speech, I am the breath. If I am Samaveda, you are 
Rgveda. ] am the heaven and you are the earth. (Loving each 
other) may we see for hundred years, live for hundred years and 


hear for hundred years.” 
This is followed by the ceremony of Sparsa, touching. The 


husband touches the heart of the bride reaching over her right 
shoulder with the words: 


mama vrate te hrdayam dadhami 
mama cittam anucittam te astul!ı 


“Into my will I take thy heart; thy mind shall dwell in my 
mind.” 
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In the Vedas, the right hand is called pani, because with it 
are performed all the religious acts and such other acts as worship, 
charity, daksina, etc. Grasping of both the right hands is called 
Panigrahana. Mutual and lasting love between husband and wife 
during married life and observing dharma are the high ideals of 
Panigrahana. 

The highest aim of husband and wife is attainment of 
salvation by repaying the three debts, the Rsi Rna, the Deva Rna 
and the Pitr Rna (i.e. debt to the sages, the gods and the ancestors). 
The debt to the sages is repayed by the study of the Vedas and 
the sastras and also by acquisition of true knowledge; the debt 
to gods is repayed by the performance of sacrifices (yajfias) and 
the debt to ancestors is repayed by giving birth to noble progeny- 

* The bridegroom and the bride then 80 round the fire four 
times. In the first three rounds the bride leads and in the fourth 
one the bridegroom leads. According to Vedic lore attainment of 
dharma (duty); artha (wealth); kama (desires) and WA 
(liberation, i.e. salvation from birth and death) 1s the aim of lite. 


The bride takes up the responsibility of observing dharma an 


so she leads. As dharma cannot be attained without artha (wealth) 


the bride comes forward again i 


utilization of Wt eny itis the wife who has to shoulder 


ro AERA 
for the proper en ae three rounds she offers Lajas 1n 


the main respon 


nd difficulties but you should crush all of them 
ur feet 4 those who act as your enemies. 
and trample ٣۶ E and steadfast as this stone. In no case 
6 ificance of stepping ON the stone 
have you to fatet - h م:‎ life is difficult to tread. The 
is that the path © > bride that he will fully cooperate with her 
bridegroom assur. ities whic come in their way: After the 
facing all those. says that she has taken upon herself the 
third round artha and kama and asks: 


responsibl 1 
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«who will take up the responsibility of leading them to 
salvation, 6 moksa? 

Then the bridegroom comes forward and leads ın the fourth 
round. In this round there 15.70 chanting of the mantras Silence 
and one-pointedness are the keys of spiritualism which require 

ntroversion 


(iii) Sapta-padt 
The 5 do not consider marriage as valid even after the 


brothers have offered the 
the 58 eremony- 
the complet 


erform the ۵ ta-padi. 
E 5 : :ng of the Vedic mantras th pride and the 


the sacred fire 10 he presence 


r crea riendship - 
valid and legal marriage- At the instance of the 
ws for 68ء‎ responsibility 


i takes 
p. = AE foot clothes; strength, W 1th happiness: 
pr Lr articles pecess in different seasons These VOWS 
ا‎ first second fourth, 68 and sixth steps 
hea her and prays t Visnu to gr him strengt 
fier Oe 8. He address e bride as _purna, Durga 
geo a arg prajavatol Rtuvarsa. 10 the seventh steP 
m iis the b «Come along ow we are friends 
po if १5 jo lo lasting- AS husband 
o march the Serv for the protection 0 
and WA ; muni dharma, in ddition to he service 
Uo “a rel like wheels fa chariot, 
of or an nly houlder the 
UE po of mari d life nd become ne in spirit, and pray 
pons} 
as une ^s supp ay your mind follo my mind 
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you firmly in bonds of love forever.” 

After the Sapta-padi the bride sits on the left side of the 
bridegroom as ardhangint or vamangı. At the time of marriage 
and occasions like vrata, fast and charity (dana) as also during 
the rituals of Pumsavana (a ceremony performed in the third 
month of gestation), Simanta (a ceremony performed by women 
in months of pregnancy), parting of the hair and in the course of 
the yajnas (sacrifices), etc. wife as a religious partner always sits 
on the right side of the husband. According to Sastras the right 
side of man and the left side of woman are considered pure. The 
right hand of man and the left one of that of woman can in 
conjunction do all good deeds. On all other occasions such as in 
chariots, wife is to sit on the left side. 

The seven steps, the Sapta-padi, are indicative of the seven 
Lokas - Bhu, Bhuvah, etc., seven seers (Rsis), seven sounds of 
music (Sapta-svaras), seven Patalas (Sapta-patalas), seven rays 
of the sun (Sapta-rasmis), seven colours (Sapta-varnas , seven 
corns (Sapta-dhänyas), seven metals (Sapta-dhätus), seven 
continents (Sapta-dvipas), seven mountains (Sapta-parvatas). 
m applies sindura, red powder, in the simanta, 


Then the bridegroo 
the parting of the hair of the bride. While applying the powder, 
the bridegroom prays: May the bride always be auspicious: 


sumanga 


and asks the per 
saubhagya 

In the end the bridegroom, showing the Polar-star (Dhruva- 
bride and exhorting her to follow steadfastly the 


aksatra) to the 
F ily tradition, chants the following mantra: 


fami B 
yaustam visvam ayur vyasnutam! 
aptrbhir modamanau sve grhel? 


fir iyam vadhur imam sameta pasyata 
sons present to bless her before departing: 


m asyai dattvayathastam vi paretana.” 


ihaiva stam ma vi 
krilantau putrair n 
re itself. May there be no separation. May you 


66 he 
ee f life playing with children and grandchildren 


attain full span 9 


making merry in your home . 
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गुरुदेव रवीन्द्रनाथ ठाकुर और कालिदास 


- सत्यव्रत शास्त्री 


जिस प्रकार नभोमण्डल में असंख्य तारागण हैं जो टिमटिमाते रहते हैं पर इन सब से अलग सूर्य और चन्द्र 
ही केवल ऐसे हैं जो अपने प्रकाश से जगत्‌ को प्रकाशित करते हैं उसी तरह साहित्य आकाश में श्री 


करते हैं। वे कवि नहीं महाकवि कहलाते हैं। आनन्दवर्धन के अनुसार उनके काल तक वाल्मीकि, व्यास और 
कालिदास आदि दो-तीन या पांच छ: ही ऐसे कवि हुए हैं जिन्हे महाकवि कहा जा सकता 3 अस्मिन्‌ 
परम्परावाहिनि[ंसारे वाल्मीकि “व्यास <कालिदास प्रभृतयो द्वित्राः पञ्चषा Sd वा महाकवय इति गण्यन्ते | 
आनन्दवर्धन के बाद पांच-छ: की संख्या में कुछ वृद्धि हुए। महाकवियों की श्रेणी में कुछ नाम और आ 
SIS! उनमें रवीन्द्रनाथ ठाकुर एक हैं। उन्होंने बहुत लिखा, बहुत विधाओं मे लिखा, TEL, पद्य, नाट्य, 
ललित निबन्ध- इन सब में लिखा और अपार यश अर्जित किया। विश्व का सर्वोच्च ee प्राप्त कर 
अपने देश का मस्तक उन्नत किया | 


कालिदास उनके प्रिय कवि थे | दोनों में तादात्म्य था | दोनों भारतीय सभ्यता के शाश्वत सौन्दर्य के 
उपासक थे। यदि दोनों में अन्तर था तो बस इतना ही कि जहां कालिदास ने पौराणिक कथानकों एवम्‌ 
ऐतिहासिक पात्रों PITTS को अपनी कृतियों की विषय-वस्तु बनाया, वहां रवीन्द्रनाथ ठाकुर ने 


अंग्रेजी साहित्य से व्यसन की जो मात्रा हमें मिली वह उससे हमें मिलने वाले आहार से कहीं 
अधिक है। उस समय हमारे साहित्य के देवता थे शेक्सपीयर, मिल्टन और बायरन। उनके लेखन का वह 
पक्ष जिसने हमारे मन को मथा थी सौहार्दपूर्ण आकर्षण की ula) यह भावनात्मक आकर्षण की शक्ति 
अंग्रेजों के बाहरी व्यवहार में कहीं भी नहीं दीखती पर उनके वाङ्मय में उसकी सत्ता AMO उसी 
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परिमाण में है। भावना को एक उद्देल्लन में परिणत करना और कहानी को एक भीतर घात से wr 
करना अंग्रेजी साहित्य की एक अपनी विशेषता है। यह निरंकुश उत्तेजना अंग्रेजी साहित्य का एकमात्र ۳ 
तत्त्व मान लिया गया... भावनात्मक आकर्षण साहित्य का एक घटक है, यह परम लक्ष्य नहीं B साहित्य = 
TT लक्ष्य सम्पूर्णता का सौन्दर्य है। अतः सादगी और संयम की धारणा को स्वीकृति अंग्रेजी साहित्य में 
अभी मिलनी है। मे 
भारतीय काव्य परम्परा के कवि होने के कारण कालिदास गुरुदेव रवीन्द्र नाथ ठाकुर के प्रेरणा स्रोत 
X8 हैं। उनके रचनात्मक मन में कालिदास बसे थे। यह कहना अतिशयोक्ति नहीं होगी कि गुरुदेव 
MED की उपमा, उनके सौन्दर्य एवं प्रभावपूर्ण शब्द विन्यास, परिष्कृत भाषा और अर्थगाशीर्य के दीवाने 
गूढ (= = Y UN S موا‎ सुख 7 सुखमस्ति | उनका आदर्श gays t 
S SA a E जो बृहत्‌ है, जो 7ئ‎ है जय उसी की होती है: जाहा प्रच्छन्न, जाहा बृहत्‌, जाहा 
a ai हाइबे | eal दृष्टि में साहित्य केवल जीवन की समस्याओं और शिकायतों का 
oe ही नहीं होता | वह E विचारों और आदर्शों का संकलन भी होता है जो उस i 
शमि में जहां किसी अन्य चीज़ का मिश्रण नहीं होता मन को बन्धन E कि उस आनन्द 
| YA मुक्‍त कर देता हे | 


a क की समस्त कृतियों में गुरुदेव रवीन्द्रनाथ ठाकुर दो सर्वाधिक प्रिय थीं, एक मेघदूत और 
En وا‎ x id के प्रति तो उन्हें बचपन y ही विशेष आकर्षण था। अपनी 'कादम्बरी 
2 हते हे- संस्कृत वाङ्मय में कृतिव का प्रथम प्रदर्शन जिसका उद्देश्य अमिश्रित 


को मेघदूत की रचना की प्रेरणा दी 
R | उसी तरह मधुर मन्दाक्रान्ता में 
अदम्य सृजनात्मक शक्ति फर दी जिसके फलस्वरूप उन्होंने“ में वर्णन-सौन्दर्य ने रवीन्द्रनाथ में 
में नव वर्षा की रचना कर लिपिका'में मेघदूत 'और و‎ 5 मेघदूत, 'चैताली 'और es 2 
डाली उन की त्य में ) 
| इनसे अतिरिक्त उन की अन्य 72 में भी मेघदूत का وہ‎ a लेख की रचना कर 
; उनमें पुनश्च 'का विच्छेद, शेष 


सप्तक ।की ३८० वीं कविता उसी के परिशिष्ट 
. z R का 1 
मेघदूत प्रसंग उल्लेखनीय है M 0 पश्चिम यात्रिर डायरी 
TAN) ' का 


जहा यह कहना प्रकरणासंगत नहीं होगा कि रवीन्द्रनाथ को 
Es लोकसंग्रह सौन्दर्य और लोक कल्याण ग्रह में 
2 में यही पाया रह 
उन्होंने मेघ को ही E deu mw e "d M وت‎ कालिदास की 
रूप में चयन में उसकी भरपूर उदारता ओं से भरा है और समृद्ध ۳ उ] ٥٠٦ 
UE बनी। ک1 ے‎ का देने वाला है | मेघ Sue 
Tel था। यही स्थिति कालिदास की भी رو‎ | लोक ससेंग्रहरहित कै ESI 
थ को स्वीकार्य 
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हर प्रसाद wel के अनुसार प्रत्येक अचेतन पदार्थ मेघदूत में चेतन बन गया है। मेघ, RR 
आम्रकूट, नर्मदा, वेत्रवती, गम्भीरा, निर्विन्ध्या, गन्धवती- सभी के सभी کو‎ की कृति में सजीव हो 
उठे हैं। कालिदास ने सभी स्थानों पर उनकी जीवंतता, विश्लोदप्रियता और उदारता को चित्रित किया 813 दन 
सभी के सभी का मेघ के साथ गहरा प्रेम है। मेघ यक्ष की आत्मा है और यह आत्मा ही वादियों और पहाड़ों 
पर तिर रही है। जो भी उसे मिलता है मेघ उसे अपने घेरे में ले लेता हे और अपने में उसे निःस्वार्थ भाव 
और अत्यन्त आत्मीयता से अमने-मेंनसमाविष्ट कर लेता e| 


सीमित और एक विशेष रूपरेखा का प्रेम जो भौतिक सुख तक सिमटा रहता है रवीन्द्रनाथ ठाकुर 
की अनेक कविताओं में अनन्तता में परिवर्तित हुआ दृष्टिगोचर होता है। निम्नलिखित पंक्तियों में रवीन्द्रनाथ 
ठाकुर की मेघदूत परक दृष्टि की झलक हमें मिलती है- 


मेघदूत उड़े जले जावार विरह 

दु:ख भर पडलना तार R = 

सेइ विरहे व्यथार उपर मुक्ति rd जाइ 

से दिनकर पृथ्वी जेगे उठि चिलो 

उच्छल WA, उद्वेल नदी ते 

2 मुखोढ़ितो बन हिल्लोके 

तार संगे दुले दुलो उठे d à 

मन्दाक्रान्ता छनृदे विरहिर वाणी 1| 

रवीन्द्रनाथ ने मेघदूत का अनुवाद नहीं किया, न ही इसका कोई दूसरा पाठ ही तैयार किया, न ही 
इसके किसी अंश की प्रतिलिपि ही की। एक सच्चे भारतीय की तरह वह कालिदास के मुग्ध अनुयायियों में 
से थे, मेघदूत के एक सच्चे समर्थक | बदले में मेघदूत ने उनके मन को अनवद्य सौन्दर्य और शान्त सुख से 
भर दिया। उनकी कृतियों Haga की प्रस्तुति अनेक रंगों में हुई है। 

मेघदूत की तरह कुमार, सम्भव और अभिज्ञान शाकुन्तलम का भी कालिदास पर पर्याप्त प्रभाव हैं। 
उनके प्राचीन साहित्य! में दो महत्त्वपूर्ण लेख हैं- कुमारसम्भव तथा 198 २. श््ुन्तला। कालिदास की 
कृतियों में प्रेम और जीवन का जैसा वर्णन हुआ है उसके बारे में रवीन्द्रनाथ का कहना है- 

यह देखा जा सकता है कि कुमारसम्भव और अभिज्ञानशाकुन्तल का आधारभूत कथानक एक सा 
ही है। दोनों ही में महाकवि ने यह बतलाया है कि जिसे सम्मोहन से नहीं प्राप्त किया जा सकता उसे तप 
और निःस्वार्थ भावना से प्राप्त किया जा सकता है। 

Mar 


अपनी समीक्षात्मक 'कालिदास' में जी. सी. फाले ने लिखा है- 


“यद्यपि कथा-नायकों के जीवन दैवी या अतिमानवीय पक्ष हैं, तो भी दिलीप और सुदक्षिणा के द्वारा 
पुत्र-प्राप्ति के लिये उठाये गये सभी कष्ट, रघु का बाल्यकाल, अज का प्रेम और शोक, भरत का क्रातृप्रेम 
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और आत्मोत्सर्ग, राम और सीता का दाम्पत्य da, — सब हमारे हृदय के तार झनझना जाते हैं। स्थिति 
यह है कि मानव जीवन और उसकी इच्छाओं-आकांक्षाओं का चित्रण आदर्श आचरण और चरित्र से 
अनुप्राणित हें : लोभ से दूर, आसुरी शक्तियों "प्रतिरोध में देवताओं की भी सहायता करने वाले DENE 
राजा, तपश्‍चर्या और धार्मिक अनुष्ठानों में लीन, जनता नें आध्यात्मिक और नैतिक कल्याण के संरक्षक 
ऋषि-महर्षि | 


यद्यपि रवीन्द्रनाथ ने जिन पात्रों की रचना की है उनकी आधुनिक जीवन की जटिल पृष्टभूमि है तो 
भी उनमें और कालिदास के पात्रों में आश्चर्यजनक समानता है। कालिदास के पात्रों का उसके प्रति इसी 
तरह का आकर्षण है। उनका उपन्यास 'भलंछ 'इस दृष्टि से विशेष महत्त्वपूर्ण है। उसमें प्रकृति प्रेमी आदित्य 
एक स्थान पर कहता है- इस अवधि में कन्या के मात्र एक बार के पादस्पर्श से अशोक पादप में फूल 
खिल उठते हैं। उसकी मुखमदिरा के कुल्ला करने से बकुल में पुष्पोन्मेष हो जाता है। कालिदास का काल 
मेरे उद्यान में उभर आया है। 


प्राचीन कवि ने यह स्वीकार नहीं किया कि प्रेम का उद्येश्य प्रेम है। उसके अनुसार उसका लक्ष्य 
सभी का कल्याण है | कालिदास को दो विषमलिंगीजनों में एक दूसरे के साथ प्यार सुन्दर नहीं लगता | वह 
दो व्यक्तियों तक सीमित जो है। इससे सर्वसामान्य का कल्याण नहीं होता, इससे पूरे संसार का भला नहीं 
होता। यही दृष्टि प्रेम के प्रति रवीन्द्रनाथ की भी है- जैसा कि उनकी निम्नलिखित पंक्तियों से स्पष्ट है-- 


निरासक्त निराकांस ध्यानातीत ۲ 
के मेने दिलेन धरा सुकोमल दुर्बल सुन्दर 
S ores, किच्छु नहीं चाहि 5 
तिनि केनु चाहिलेन भालोंबासिले-न निर्बिकार 
परिलेन परिणय पाश 


रवीन्द्रनाथ ठाकुर कालिदास को बहुत चाहते थे। वे उनके सर्वाधिक प्रेरणास्रोत थे | 
जहां उनकी अन्य कृतियों की चर्चा की जा चुकी है. सप्रति ۳۹ 
कुछ कहने की इच्छा है। अपनी प्रारम्भिक काल की एक कृति बनफल 
शाकुन्तल से निम्नलिखित पंक्ति seq की है- 
तलहटी में जंगल से घिरी تچ‎ एक झोपड़ी में कमला 
रवीन्द्रनाथ ने इन शब्दों में किया है- 


अभिज्ञानशाकुन्तल के विशेष सन्दर्भ में 
٦ बनफूल के नामपत्र?में रवीन्द्रनाथ ने अभिज्ञान - 
अनाघ्रात کو‎ किसलयमलूनं कररुहै: | हिमालय की 
मला अपने पिता के साथ रहती थी | झोपड़ी का वर्णन 


कुटीर कर तटिनीर तीरे 
तरुपत्र छाये पादपेर गाये गाये 
दुबये चरणदेश स्रोतस्विनी नीरे ? B 


۳ 


a 
+020 कालिदास के कप्मीश्रम के वर्णन کر‎ E ती के ES झोपडी से जहां | 
ENGE था से प्रस्थान का = के कण्याश्रम से. पतिगृह के छि) » से जहां उसने 
UF 2 प्रस्थान) से-है। कमला की 
a Ps 
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तरह कवि -कहिनी-की-नलिनी भी झोंपड़ी में रहने वाली, (कुटरवासिनी) हैं। उसका भी पेड़-पौधों, झाड़ियों, 
पक्षिओं और पशुओं से भावनात्मक लगाव है | 


कलिदास का प्रभाव रवीन्द्रनाथ ठाकुर के उपन्यासों पर भी है।छोखेर बलि'में इसे स्पष्ट देखा जा 
सकता है। यदि हम'छोखेर واج‎ उनके दो लेख “कुमारसम्भव ओ शाकुन्तल 'और शाकुन्तल से मिला कर 
देखें तो यह बात बहुत खुल कर सामने आती है कि वे (रवीन्द्रनाथ ठाकुर) आज के प्रेम प्रसंगों जैटिलता 
को परम्परागत भारतीय दृष्टिकोण और कालिदास की शैली से देखते JI 


उपसंहार 

यद्यपि रवीन्द्रनाथ ठाकुर उपनिवेशवादी हवा में सांस ले रहे थे तो भी उनका लगाव पाश्चात्य साहित्य से 
कभी नहीं रहा। अंग्रेजी साहित्य का उनका गहरा अध्ययन था पर उनकी रुचि भारतीय वाड्मय में ही थी। 
जहां तक उनके कालिदास को पसन्द करने या उनसे प्रभावित होने की बात है, उसके बारे में दृढतापूर्वक 
کر‎ कहा जा सकता है कि रवीन्द्रनाथ ठाकुर भारतीय परम्परा के रचनाकार थे और अपने पूर्ववर्ती 
रचनाकारों से जिनमें कालिदास भी शामिल हैं, प्रभावित à कालिदास की स्थिति तो यह थी कि वे अपने 
को उनका अवतार ही मानते थे। 
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HIMALAYA THE SACRED MOUNTAIN OF INDIA: THE DEVOTIONAL - 


JOURNEYS 


Satya Vrat Shastri 


Indian tradition invests mountains in line with other objects of nature liké trees, rivers 
lakes, and even cities and towns with divinity. A celebrated Sanskrit poet who can easily 
be termed as the National Poet of India begins his immortal classic poem the 
Kumarasambhava with a description of the Himalaya, the king of mountains which he 
calls Devatatma, of the divine form. Lord Krsna in the Bhagavadgita calls the Himalaya 
to be his form. Mythology invests it with being the father of Parvati, the consort of Siva 
who practiced penance on it. It was a hub of the many divine and sub-diving being. the 
Devas, the Kinnars, the Gandharvas and the Siddhas. It was one of its cedar trees, the 
Devadaru, literary the divine wood, that Siva has adopted as his son whom his consort 
Parvati herself watered. Any harm coming to it would hurt her as much as it would to her 
son Skanda. The rubbing of its skin by a wild elephant once had caused her immense 
pain: To abort this happening again, Siva had posted one of his attendants of the name of 
Kumbhodara to guard it investing his with a form of lion with the provision. for 
subsistence by feasting on a being straying in that area accidentally 


The mountains being away from the hustle and bustle of the plains served as the resorts to 
countless sages and seers, ascetics and holy men who resorted to them for engaging in 
practicing austerities. The mountains served them by providing food through their fruits 
and roots and water through their numerous springs, cascades, waterfalls, rivulets, 
streams and rivers. These ascetics and holy men lent sanctity to the places which they 
chose for their abodes. These places became over period of time places of pilgrimage to 
which people repaired for spiritual solace and the fulfillment of their wish. The passage 
of time invested them with many a magical charm. The people felt that they would have 
what they want by a visit to them. 


The mountains not un-often where the scenes of curious natural phenomena which 
people associated with divinity. If fire would emerge from the crevices of the rocks. and 
no explanation for it could work and no effort or device could extinguish, it must be the 
working of some divine agencies, beyond the purview of humans, thought the people. 
They putup a temple there. Since the flames issuing forth from these and the word for 
flame is jvala which is feminine the presence of a female deity was assumed to be behind 
the curious phenomenon. An idol of her was installed in the shrine and worship began to 
be offered to her. To the shrine given the name Jwalamukhi people throng to pay 
obeisance. Similarly change in colour of the water issuing forth from a spring could 
not be a normal phenomenon for the people. It is the Goddess who is doing it. That is the 
belief of the people. So the place became a place of pilgrimage. The rivers Ganga and 
Yamuna which are the lifelines for the vast Indo-Gangetic planes and along which the 
history, tradition, mythology and folklore revolve are not just the rivers. They are 
divinities. It is only the divine element in them which imparts to them the sacredness that 
has come to be associated with them. A journey to their places of origin, deep in the 
Himalaya is the wish of the devout Hindus. 
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The word commonly used for the pilgrimage in India is Yatra. It is a common belief that 
a visit to a holy place earns religious merit which is the pre-requisite of salvation. The 
larger the number of holy places visited, the greater the merit, punya is their feeling. 
Fired with this millions of men and women set out from their habitats to far off places. In 
earlier time, the journey had to be performed either on foot or on horse carriage or some 
other slow moving vehicle. It would take weeks and months to reach the destination. For 
purposes of safety, people would travel in caravans. Since it would be a period of long 
absence in which even the return was not certain, there would be moving scenes ion 
households. Still there used to be glow on the faces of those who would proceed on 
pilgrimage to places hallowed by tradition. No amount of trials and tribulations would 
deter them from their resolve. The well-entrenched feeling in them was and still is that 
“the greater the tribulation, the higher the merits”. That is why there are people who do 
the parikrama, going round the holy places like the Braj area, sanctified according to their 
belief by the birth and the playful activities, lilas, by Lord Krsna by prostrating all 
through--prostrating and getting up and prostrating and getting up-- which puts their 
physical endurance to utmost test. It is a common sight even now to ses the endless 
stream of the Saivita Kanwarias with Kanwars hanging down their shoulders carrying 
waters from the holy Ganga walking on foot with no shoes to their homes hundreds of 
miles away. It was this belief which was responsible for a very long time in the non- 
paving of the road from Katra, the base town, to the Vaishno Devi shrine in Jammu 
region. It is not tourism; it is pilgrimage has been the thinking. Things, however, are 
changing now. The place where there was no motorable road, there is a provision for 


It was because of the consideration of making merit by helping the pilgrims that people 
and organizations would vie with each other in building inns, dharmasalas or adding 
rooms to them in the name of their near and dear ones and in providing free meals. 
lungars or annaksetres and making available the blankets and other necessities during 


winter time 


With the passage of time, the concept of Yatra has changed. Gone are the days when 
pilgrims limped long distances with swollen legs and shattered health. Today they can 
straight drive to temple doors and can still be blessed with a sublime benediction. The 
gods of the Hindu pantheon chose to dwell in the exotic mountains and the modern 
approach has made these dwellings easy of excess, as if the gods and the goddesses have 
come nearer. The ancient belief that “the greater the tribulation, the higher the degree of 
salvation” is getting replaced with the feeling “the greater the adoration, the higher the 
degree of salvation”. It is now pilgrimage for people of all ages; children, youth and old. 
They share the fruits of the Yatra equally and retum home fully blessed and fulfilled. 


Mythology plays not an inconsiderable part in imparting sacredness to some of the 
places. As the Puranic story goes, Daksa Prajapati, the father of Sati, the consort of Siva. 
organized a sacrifice to which he invited all the gods but not Siva. Sati wanted to attend 
the sacrifice but with no invitation Siva was not inclining to do so. Sati differed trom 
him. No invitation 1s necessary for going to parental home. argued she. Siva allowed her 
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to go but abstained from attending the sacrifice himself. On coming to her father’s house, 
she found that all the gods had been invited. It was only her husband who had been 
ignored. There was no seat earmarked for him either. This was too much for Sati who 
ended her life by jumping into the sacrificial fire. This infuriated Siva who with the 
charred body of Sati began the Tandava dance, the dance of destruction. In the mean 
time, one of his attendants Manibhadra destroyed the place of the sacrifice. The gods 
getting scared of the wrath of Siva approached Bramha who knowing that until the 
charred body of Sati was destroyed Siva would not regain peace, cut the body with his 
arrows into parts which fell on the earth leading to the appearance of the most important 
religious shrines on their places of fall called the Saktipithas. Since the number of organs 
that fell numbered fifty one, that number of Saktipithas came up on the earth. Quite a few 
of these Saktipithas like the Naina Devi, Jwalamukhi, Chintpurni, Vajresvari, Rudrakali 
or Chamunda and Kamakhya Devi are in the mountains and are objects of sacred 
pilgrimage. 


It would be worth while to attempt here the description of the devotional journey to some 
of the more important and frequently visited of these places with appropriate information 
about their history, importance and the ésteem in which they are held. : 


Naina Devi: 


It is mentioned in the Puranic literature specially the Mahisa Pitha Mahatmya. The shrine 
is situated on a ridge about 4000 ft high at a distance of 36 kms. from Kiratpur (in 
Himachal Pradesh) the nearest town. Earlier the pilgrims had to get down from a bus near 
a lotus tank called Koulsar or Koulan Wala Toba and climb about 3 kms. to reach the 
shrine. The pilgrims would have dip in the tank and then start the trek to reach the shrine. 
Now the distance has been reduced. The bus goes right up to Naina Devi. From Naina 
Devi bus stand one has to pass by the houses of priests. Their habitat is called Naina Devi 
Nagar. From there one has to clime 360 steps to reach the shrine. One the way the 
pilgrims have to pass through seven gates with each gate supervised by a godly image in 
attendance to the main gate. On entering the temple vicinity one comes across first the 
‘dol of Ganesa and Hanuman. To the left side of the main shrine is the figure of 
Kalabhairava popularly called Kshetrapala. In front ofthe main temple is a large Peepul 
tree with the most revered place of Brahmapindi stone slab at its roots without the 
glimpse of which the pilgrimage is considered incomplete. The Pradaksina, the 
circumambulation of the deity leads to a sacrificial pit, a Havana Kunda which is said to 
be endowed with miraculous powers. If one were to perform the sacrifice, yajna, in it 
with pure heart, one, as per the prevalent belief, is sure to have his wish fulfilled. Further. 
all the pouring in the Havana Kunda gets immersed in it with nothing visible outside. 
Tons and tons of sacrificial material have been poured in to it with nothing of it left in it. 
Guru Gobind Singh, the Tenth Sikh Guru, is said to have performed the sacrifice there 
with one and a quarter mounds. of sacrificial material achieving thereby miraculous 
powers and a divine sword. 
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The name of the deity and the place nearby the shrine ۶ themselves to a cowherd 
named Naina who discovered the image of the deity on top of the hill where one of his 
cows regularly yielded milk on it. 


Jwalamukhi: 

This shrine is situated at the side of Kangra Hamirpur Road, in the valley of Beas, almost 
38 Kms. from Kangra in Himachal Pradesh. With a flight of several steps, one can reach 
the interior of the shrine with consists of a square pit of almost 3 cubic ft. from crevices 
from which at several places flames emerge. There is no image in the shrine. It is only but 
the emerging flames that are worshipped as the fiery mouth of the goddess. 


The shrine is situated in the region called Jalandhara Tirtha. According to 4 legend 
Jalandhara was the name of a demon which was so powerful as to cover the whole region 
with his body that nobody could withstand. The residents of the area were so scared of 
him that they prayed for his death. Lord Siva came to their rescue. His body was buried 
under the earth. His mouth was underneath the pit from which issue forth the flame. The 
roof of the shrine is simple but its domes are gilded, the gold for which was donated by 
the Sikh ruler Maharaja Ranjit Singh in 1815 AD. 


In fact, it is not one temple but a complex of a number of them such as Kalabhairava, 
Santoshi Mata, Radha Krishna and the ten forms of Durga, the Dasamahavidyas. 


Vaishno Devi: 


For the pilgrimage to V aishno Devi shrine one has first to reach Jammu Tawi, the winter 
capital of the state of Jammu and Kashmir. From there one has to proceed to Kaira , the 
base town by road for a 14 mile trek to the shrine. The first strop on the way is Ban 
Ganga, a small river. On crossing it one comes up to another stop called Charana Paduka. 
The climb continues until one reaches Adh Kumari. It is at this stop. that the Garbha 
Gupha, the uterine cave is located. The cave is SO formed as to give the appearance of the 
womb, Both the entry into it and exit from it are not easy.. One has to turn and twist once 
body to do so. There is a temple dedicated to Adh Kumari where pilgrims offer worship. 
There is no pucca motorable road from Katra to Vaishno Devi. It is a rough kuchcha path 
that winds upward. One has to cover the distance either on foot or on the ponies OF the 
pithus in sack cloths of the porters (this is for children). From Adh Kumari it is steep 
climb for a distance from where there is a descent which leads to the shrine called 
Bhawan or Durbar which has rest houses for pilgrims and shops for offerings for the 
deity like coconut, the white silvery coronet called chatra, the red scarf and so on. The 
shrine is located inside a cave with a small opening with water in it that one has to wade 
through. The deity is in the Pindi form, à symbolic stone. There is such a rush of pilgrims 
all the time that one considers oneself lucky if one has a chance to have the darsana, the 
full view of the deity. All through the trek up and down, the pilgrims sing the hymns. 
prayers for the deity called in the local parlance “Bhentas” and chant aloud in unison Jai 
Mata Di, victory to the mother and Jai Ma Ambe Jai Jagadambe, victory te Mother, the 
victory to the Mother of the Universe. The general belief is that only one whom the 
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mother invites can come to see her. That is why the pilgrims sing in chorus chitthiyan 
likh likh ke bulandi, she calls the devotee by sending letters (of invitation). Is 
Siddhatirtha, the holiest ofthe holy places. The faith ofthe people about it is that one has 
one’s wish fulfilled by a pilgrimage to it. That is why with every passing year the number 
of pilgrims continues to rise. During the Navaratra period, the Nine Nights specially 
dedicated to the worship of the Mother Goddess in October it reaches unmanageable 
proportions and has to be regulated at the base station of Katra where the numbers of 
pilgrims allowed to proceed to the shrine has to match the number of those returning 
from it leading to considerable wait for those intending to visit it. Earlier, the route to 
Vaishno Devi shrine passed through Bhairon ki Ghati which had a steep climb and was 
difficult of access but now a new route has come up which bypasses it. There is however 
popular belief that the pilgrimage to Vaishno Devi is not complete without offer of 
worship at Bhairon temple in the Ghati. So many people while returning from the shrine 
come down via the Ghati ۱ 


The legend about Vaishno Devi is that more than 700 years back Vaishno Devi, a devotee 
of Lord Vishnu, used to pray to Lord Rama and had taken a vow of celibacy. Bhairon 
Nath, a Tantrik (Demon-God) tried to see her. Using his Tantrik powers he was able to 
see her proceeding towards the Trikuta hill and chased her. Vaishno Devi felt thirsty at 
Ban Ganga and shot an arrow into the earth from where water gushed out. Charan Paduka 
is the place where Vaishno Devi rested. In the cave of Adh Kumari she meditated. It took 
nine months for Bhairo Nath to locate her. That is why the cave is known as Garbha 
Joon. Vaishno Devi blasted an opening at the other end of the cave with her trident when 
Bhairon Nath located her. ; 


On arrival at the Holy Cave, at the Durbar, Vaishno Devi assumed the form of Mahakali 
and severed Bhairon Nath's head which was flung up the mountain with the force of the 
blow and fell at the place where Bhairon temple is now located. The boulder at the mouth 
of the holy cave is the petrified torso of Bhairon Nath who was granted divine 
forgiveness by the benevolent Mother in his dying moment. 


Holy places in the Kashmir JA in the Kashmir Vallev: 


Coming to the Kashmir valley, in the J & K State, a point that needs special mention is 
that there is hardly a river, a spring, or hill-side there which is not sacred to the Hindus. 
Except the Tula Mula spring which is in a swamp the other holy places underline the love 
of the Hindus for scenery and serenity. Most of the tirthas, holy places in the valley are 
surrounded by lovely objects. A beautiful spring of clear water overshadowed by 
splendid shady trees, a magnificent mountain torrent or a sequestered glade are the 
accompaniments of the holy places where the Hindu bathes and offers his gifts of flowers 
and rice. The Kashmiri Pandit community is divided into three groups on the basis of the 
adherence of the three Mother Goddesses Kheer Bhawani, Sharika and Jwala. Some have 
the first as the family deity, some the second and some the third. Each one of them has a 
Pitha. a temple dedicated to her. The description of these is as under: 


Kheer Bhawant: 
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It is devoted to the manifestation of Shakti. The shrine is located 22 kms. from Srinagar, 
the capital of J & K state. In the Gandarbal tehsil of the district of Srinagar by theside of 
a spring. The principal deity is the Ragnyia Devi, an incarnation of Goddess Durga on the 
back of a lion with instruments of offence and defence. Under the canopy of the Chinar 
trees by the side of the said spring. During the 87 day of the bright fortnight of the moon 
Havana is performed in the shrine for the peace of the word and the prosperity of 
mankind. One of the peculiarities of Kheer Bhawani, is that the devotees have to abstain 


from meat on the day they visit her. Offerings to her are sugar, milk rice and flowers. 


The road leading to Kheer Bhawani has a spiritual significance. It passes through 
Vicharnag, the place of discrimination, TYngalbal, the hill of burning charcoals, Kavan- 
var the fire of cremation, Amar-her, the immortal staircase and Anchar Lake, the lake of 
righteousness. 


An old Sanskrit text the Bhrngisa Samhita carries a chapter in called the 
Rajnipradurbhava, the appearance of the Queen, the Devi (the present Kashmirian name 
for the goddess is Ragnyi Devi, Ragnyini could be Sanskrit Rajni, the Queen) which 
gives a description of the temple. Ravana, the demon king of Lanka worshipped the 
Mother Goddess Bhavani to gain for himself unlimited power. For this he performed hard 
austerioties, tapas moved by which the Goddess blessed him with many boons. The 
demon soon began to lead a life of luxury. He abducted Sita and prepared himself for 
battle with Rama. The Goddess asked Hanuman to take her away somewhere. He took 
her to Satisar, the Kashmir valley and installed her in the Tula Mula villageThe Brahmins 
of Tula Mula, as per the Rajatarangini Were endowed with great spiritual powers. For 
quite some time this important tirtha remained submerged in flood waters and was 
rediscovered by one SR Pandit who had a vision wherein a deva, an angel told 
him of a spring. On a query 4 “how he was to reach there. The deva pointed out that he 
was to travel in a boat up to Shadipore from where a serpent would guide him. He should 
follow it. At a place the serpent would jump into water and that would be the place where 
the spring would be. Shrikrishna Pandit did as he had been told. On reaching Shadipore 
he saw a serpent swimming on the swamp. He followed it in the boat. The serpent halted 
at a place. Shrikrishna Pandit had a long stick dug in there. The serpent then took an 
oddly rectangular turn. The area covered by it was marked by Pandit by the fixture of the 
sticks. That was the place where the spring was. Shrikrishna Pandit did puja there. In 
course of time the place became very popular and turned into an important place of 
pilgrimage. 


At the end of the puja a piece of birch bark was seen floating over the water of the spring. 
Shrikrishna Pandit took it up and found a sloka. verse, written on it. The sloka read: | 
make obeisance that one goddesswho, having taken up the position of the Supreme God 
is the Queen in reality. whose form is made of light and is adorned by the (luster of the 
twelve suns, who cannot be observed through senses, who is seated on a throne and 1s 
wrapped with serpents. Shrikrishna Pandit composed a poem of as many stanzas as there 
were letters in the sloka. The poem is called Rajnistotra. As time passed 4 beautiful 
marble temple was constructed in the centre of the spring by the Dogra rulers. The spring 
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changes colours from time to time, the only one of the ‘springs in India to do so The 
colour sometimes gets rosy red, sometime slight green, sometimes lemon yellow, 
sometimes milky white. There is no definite period for the change of colour. Any shade 
of black colour is taken to be a portent of some calamity or misfortune. It is said that 
when militancy erupted in Kashmir the colour of the spring had turned murky. 

The spring is shaped like Om in the Sharada script. Bubbles arising out of its water form 
three lines round the islet, not regularly complete but a part here and a part there, though 
in perfect order. These lines are said to be the dvara of the chakra. 

Swami Vivekananda had visited the Kheer Bhawani. During his seven day stay there he 
had worshipped the Devi, performed homa (the sacrifice) and made an offering daily of 
one mound (approximately 35 Kg. o) of Kheer, a preparation of condensed milk with 
almonds and raisins. It is because of this that the shrine came to have the name Kheer 
(pronounced in Kashmiri as Sheer) Bhawani. 


It was during his stay the Kheer Bhawani that the Swami had a powerful vision of the 
Goddess. One day while worshipping, the thought arose in the Swami’s mind : Mother 
Bhawani has been manifesting, her presence for untold years. The Mohammedans came 
and destroyed her temple, yet the people of the place did nothing to protect her. Alas! If I 
were then living, I could never have borne silently.” At this point her the voice of the 
Mother saying “ It was because of her desire that the Mohammedans destroyed the 
temple: It is my desire that I should live in a dilapidated temple. Otherwise can I not erect 
a seven-storeyed temple of gold here if I like?” Since hearing this Divine Voice....the 
idea of building Maths etc. I have given up. Mother wills, so will it be”. It was at Kheer 
Bhawani that the Swami had the self-realization. From there he went back to Calcutta and 
shortly thereafter gave UP his mortal frame. 


Hari Parbat 


Hari Parbat (the hill of Sharika) situated at the periphery of Srinagar city is an ancient and 
one of the holiest places of Kashmir. It is the abode of Mahashakti, the Divine Mother 
Jagadambika Sharika Bhagavati, also known as Mahatripurasundari (locally called as 
Hari). The eighteen-armed Goddess Sharika is regarded ass the Presiding deity (Ista- 
Devi) of Srinagar city. The Goddesss is the manifestation of the foremost deity and 
Supreme Mother of the Universe—the Goddess Durga. The Goddess is represented by a 
Svayambhu Shrichakra, also called Mahäshriyantra which consists of circulkar mystic 
impressions and triangular patterns with a dot (Bindu) in the centre. The Shrichakra 
engraved on a vertical holy rock aft the middle of the western face of Hari Parbat. 


The rock smeared with a paste of Sindoor, lead oxide of red colour dis decorated with 
silver foils and fresh flowers. The deity is known as Sticakresvari. The shrine can be 
approached from Deviangan by a flight of chiseled stones, numbering one hundred and 
eleven It is perhaps due to the Goddess ricakra that Srinagar, the capital city of J.& R. 
-State is said to have derived its name 


Jawala 
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Situated in the small village of Khrew on the east of Zabarwan hills and about 20 Kms.. 
Away from Srinagar, Jwala is venerated as one of the aspects of Shakti.According to 
Kalhana the village was known as Khaduvi in ancient times. Above the village a 
Svayambhu Chakra, a mystical diagram had been drawn which has faded away with the 
passage of time now: 


The shrine of Jwala was constructed by Dr. Bal Krishna in the 18 Cen. It is perched oin 
the top of 200 ft. high hillock of the Zabarwan range and is approachable by 2 flieht of 
360 Devri stone steps with more than a dozen landings. The octagonal temple rests on an 
18 ft. high base. The sanctum sanctorum is an 8x8 ft. square shaped structure. A six f. 
black stone image is placed there. It is said that the image had turned black due to the 
occasional flames that had sparked there from time to time. 


Now a description of other important places of pilgrimage in the Kashmir valley : ~ 


Shankaracharya Hill: Hill: 


The second great pilgrimage centre in J € K State for Hindus is the Shankaracharya 
temple at Srinagar. Perched on a hillock it is believed to have been constructed in the ge 
century A.D. The Rajtarangini of Kalhana records its construction by one Gopaditya 7 


371 B.C. It was called Gopa Hill after him. According to some historians. it was. 


renovated thrice. People from different places visit the shrine and make it a point to pay 
obeisance there, particularly during Siva Ratri which is the main festival there. According 
to a legend its top was named Takht-e-Suleman. According to another legend. it was 
named Shankaracharya after the South Indian saint of that name who had visited the 
valley and had been blessed by the Mother Goddess at the foot hill. From the upper level 
of the temple one can have a panoramic view of Srinagar, the Dal Lake and its 
surroundings. One has to climb stairs constructed by Maharaja Gulab Singh of Kashmir 
in 1925 A.D. from the main road to reach the temple. During the Jvestha and Asadha. 
June-July, months according to indigenous calendar the devotees pay their obeisance 
after taking a dip in a spring nearby. 


Muttan: 


The third prominent centre of pilgrimage in J&K State is Muttan or Bhawan spring about 
one and half miles from the ancient Martand temple, the Sun temple + miles to the north 
of Acchabal, the ancient Aksabala, noted for its excellent spring which is said to have 
been built by King Ramadeva (3005-2936 B.C.). During certain months in each Hindu 
Leap Year pilgrims perform here the Shradha, the obsequial ofterings to their deceased 
relatives 5 


Amar Nath Cave: 
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The fourth and certainly the most famous Hindu pilgrimage is the pilgrimage to the cave 
of Amar Nath. Since it involves climb to lofty heights it is limited to the summer month 
of June to August. There are two roots for reaching it, one through Baltal Lake and the 
other, through Pahalgam, the letter in use generally. The Yatra, the pilgrimage starts from 
there which is joined by all, ascetics and laymen. The Govt. of J&K State makes 
necessary arrangements during its course. At every halt, it provides shelters with all the 
required facilities. From Pahalgam, 720 ft to Amar Nath cave the first stop is at Chandan 
wari, 9500 ft which is a bridge of glacier over a river which the pilgrims have to cross. 
Since it is slippery they have to be equipped with kind of walking sticks called *Ballam' 
in local language which has pointed iron edge at the bottom to be dug into snow and the 
wide handle for firm grip. It is a 3 miles glacier. After crossing it the group of pilgrims 
arrives at a place called Pissughati which with its steep slopes is rather dangerous. From 
Pissughati to Sheshanaga, 11750 ft it is the trek of 8 kms. From there it is a trek of 14 
kms to Panchatarani, 12000 ft, which has a very wide lake with ice-cold water which five 
rivers disgorge into it. From there it is just a trek of 6 kms. to reach the final destination 
of Amar Nath cave, 12729 ft. which has the most fascinating spectacle of the massive ice 
Siva Lingam which comes up by itself and a pair of pigeon that inhabit the cave, since 
nobody knows when. To the wish-fulfilling Lingam the pilgrims offer prayers and return 
via the same route with a sense of fulfillment, braving the biting cold specially the sadhus 
ascetics among them who are either bare-bodied or have scanty ‘clothing. 


About the Amarnath Cave there are two legends. According to the Bhrngisa Samhita 
theMaliakala approached the devatas, the deities and told them that they would have to 
die. Troubled with this they went to Lord Siva bestowed upon them the water of 
immortality. After the deities had left, Siva resumed his devotional abstractions and when 
he was sought again by them, threy could not find him. They were therefore in great 
distress and entreated him to show himself. Siva appeared in the form of the ice lingaand 
hence began the pilgrimage to Amarnath or Amaresvara. 

According to another legend Siva’s consort Parvati was eager to learn the secrets of 
immortalitySiva while moving over the Himalayas rested in a cave and revealed the 
secrets to her and got himself transformed into the Ice Linga. A pair of pigeons 
overhesard Siva’s discourse on immortality and got immortalized. It is this pair which is 
seen in the cave now. : 
According to the Bhrngisa Samhita a person who bathes in the waters of the Amaravatı 
and observes ablutions along the traditional route to Amarnath gets as much merit, pua 
as one would by performing the Asvamedha sacrifice. 


Places of Pilgrimage of U Uttaranchal: 


Since the Himalayas form one of the biggest and thelongest.of the mountain ranges of 
the world --Kalidasa describes it as the ‘measuring rod of the earth’, sthitah prthivya iva 
manadandah (Kumarasambhava, \ 1) it is dotted with places of pilgrimage. Like the 
State of Jammu and Kashmir, the newly created State of Uttaranchal has a number of 
them, a description of some of the more prominent of them is given below: 
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A devout Hindu nurtures the desire in him to visit four places in his life-time which are 
designated by scriptures as the most holy ones, the Dhamans (the abodes of the Gods) 
they find reference in as early a work as the Mahabharata and the Puranas. The great 
savant Adi Shankaracharya established .his monastic centers in them. These four 
Dhamans are: the Vishnu temple at Badrinath in the North, Krsna temple in Puri in the 
East, Krsna temple at Dwarka in the West and the Siva temple at Rameswaram in the 
South, collectively called Char-Dham, the four Dhamans. Of these the first, Badrinath 15 
in the Himalaya. It is approachable by different routes but the most common one 
followed to reach it is through Hardwar and Rishikesh. 


Badrinath and Kedamath and Kedarnath 


Badrınath ane Moe ee 


Perched above the Alakananda river, 4 head stream of the river Ganga its elevation iS 
10248 ft. Because of the extreme cold, the shrine is open only in summer months. With 
the first snow fall the statue of Visnu in Padmasana posture 18 covered with thick blanket, 
the temple is locked and the priests move down to the town of Joshimath for the winter. 
The Buddhist architectural influence in the shrine shows that it has been venerated even 
by the Buddhists. Just adjacent to the shrine is a hot spring called Taptakunda wherein 
pilgrims take bath before offering worship at the shrine. 


The pilgrimage to Badrinath starts from Rishikesh which is 24 kms from the famous 
pilgrimage centre of Hardwar. It is 2 motorable road now UP to Kedarnath which is at an 
altitude of 3583 ft and is at a distance of 223 km from there. It has a temple dedicated to 
Lord Siva which is magnificent in style and architecture and believed to have come UP 
more than a 1000 years back with a Mandapa and Garbhagriha, the inner sanctuary. In 
the Mandapa right in front of the Siva Pinda is the figure of Nandi, the bull which 1s 
Siva’s vehicle. Each day hundreds of devotees visit the temple and have the darshana of 
the Lord and offer Puja. The Puja timings are m orning and evening. Morning Puja is 
called Nirman Darshana when the Siva Pinda is worshipped ın natural form. The evening 
hringar Darshana when the Siva Pinda is adorned with ornaments and 


Puja is called S 3 
flowers. There is an interesting legend connected with it. After the massacre IN the 
Kurukshetra battle, the Pandavas set out to Varanasi to pray to Lord Siva to absolve them 
of the sin of killing their kith and kin. The Lord unwilling to give the darshana. came 
away from Varanasi and lived incognito in Guptakashi (a sacred place en route tO 
Kedarnath and Badrinath from Rishikesh). He assumed the form of a bull and began 
grazing in a herd of cattle but could not escape the notice of Bhima who stretched his legs 
under which passed all the animals-but not the bull who sank into the earth with his hump 
only coming in the hands of Bhima. The determination of the Pandavas to have His 
darshana pleased the Lord who gave them the darshana and asked them to worship the 
hump. It is this which is worshipped in the conical Pinda form In the temple. 


The Samadhi of Adi Shankaracharya is located at the back of the Kedarnath temple. 


For making, to Badrinath from Kedarnath one has to return to Kunda where the road 
bifurcates to two, one via Rudra Prayas and other via Chopta. The roads meet at 


Chamoli. The routes are. 
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Route I: Kunda — Rudraporayag —Chamoli- Badrinath (243 kms) 
Route II: Kund - Chopta - Badrinath - Chamoli — Badrinath (230 kms) 


Route I going to Alaknanda valley is the main road from Rishikesh to Badrinath. It is the 
crowded road with not much of scenic view. Route II passes through lush green 
meadows and forests of Chopta regions. 


Gangotri and ۷ ۰ and Yamunotri: 


The two rivers the Ganga and Yamuna are invested with divinity in India. The former 
was brought by Bhagiratha, a scion ofthe Iksvaku dynasty from the matted hair of Lord 
Siva through hard penance; the latter was the scene of the playful activity of Lord 
Krsna. The pilgrimage to their sources called Gangotri and Yamunotri in the Himalaya in 
Uttarakhanda is deeply coveted by the devout Hindus. 


In the midst of giant Devadaru trees and Conifers nestles the tiny settlement of Gangotri, 
the place from where Ganga makes its appearance. From Gomukh to Dev Prayag, it is 
known as Bhagirathi but at Gangotri it is Ganga. On the right bank of the river is the holy 
temple of Ganga and on the left bank are the Dharmasalas and Ashramas. The temple of 
Ganga was originally constructed by Gorakha Amar Singh Thapa of Nepal. Like 
Yamunotri, Gangotri temple opens every year on the auspicious day of Aksayatritiya 
which normally falls in the last week of April or the first week of May and closes on the 
day of Diwali. The opening and closing are accompanied with special Puja. 


For the source of the Ganga one nas to go beyond Gangotri, first to Gourikunda which is 
the place where Ganga is supposed to have descended from the matted hair of Lord Siva. 
Kunda means receptacle. After twirling and whirling she finds her way out of the Kunda 
to flow in a stream. From Gourikunda the next track is up to Dev Ghat which 15 across 
the Kedar Ganga, 4 small stream which meets Bhagirathi at Gangotri. The Dev Ghat is a 
group of peaks which consist of Ganga Mandir, the Siva Linga, the Brahma and the 
Shankaracharya. From Dev Ghat, one has to go to Gomukh. Before arriving there. one 
has to pass to a little place called Bhojvasa, a forest of Bhurja Patra trees. Almost 16 kms 
North-East of Gangotri, Gomukh is the recognized source of the Ganga. The stream is 


forceful there which rushes out of the Gomukh snout. 


The route to Gangotri, as is the case with Yamunotri, has Rishikesh as the base station. 
Up to Dharasu, 120 kms from Rishikesh it is common for both Gangotri and Yamunotn. 
For going to Yamunotri, one has to pass through Brahmakhal, Barkot, Sayanachatti. 
Hanumanchatti, Phoolchatti and Janakibaichatti. Up to Hanumanchatti a distance of 209 
kms it is a motorable raod. From Hanumanchatti to Yamunotri at an altitude of 3323 ft it 
is a 13 kms track. For going to Gangotri one has to take a turn from Dharasu and pass 
through Uttarkashi, Gangori, Manori, Bhatwari, Gangnani, Sukhi, Jhala, Harsil and 
Lanka. It is possible for pilgrims to drive straight to Gangotri with the highest bridge of 


the earth at Jahnavi, a tributary of Bhagirathi inaugurated in June 1985. 
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From Hanumanchatti to Yamunotri, it is a track of 7 kms, Janakibaichatti is the last 
halting place on the Yamunotri route. It is the popular chatti for the same day return from 


` Yamunotr! where on account of extremely limited accommodation pilgrims have to 


return for night halt. 


Close to the Yamunotri temple are a few hot water springs of which Surya Kunda is the 
most important. Near it is a slab of stone known as Divya Shila, the divine stone which is 


worshipped before Puja is offered to Yamuna. 


This in brief is an account of devotional journeys in the Himalayas, the most sacred of the 
ia. which have provided spiritual bliss and solace to countless Hindus 


mountains of India, 
from the earliest time to the present day and, as their faith is unshaken, will continue to 


do so for all time. 
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- Usha Satyavrat 
Religion is a matter of experience, it cannot be entirely theoretical. Although every 
religion has a ceremonial aspect ‚yet religion in its true sense is actually a direct 
awareness of the world of values. The rites and ceremonies are often nothing but indirect 
methods to prove the importance of these basic values. The culture ofa country is. 
reflected in its religion and that of India is no exception. Each civilization has its own 
pivot, i.e. ancient Greece was devoted to art and ancient Rome was committed to politics. 
if compare these civilizations with that of India we find that the civilization baving their 
feet on secularism have faded into oblivion while Indian civilization stood undaunted 
weathering many a fierce storm of changed political and religious atmosphere, because 
here foundations are the eternal values of philosophy and moral code, and not the sifting 
sands of pseudo secularism. There came a succession of spiritual leaders who are the true 
bearers of culture, which is a synthesis of sweet compassion and truth. Sweetness is what ~ 
expresses itself as universal love and truth is what is called spiritual enlightenment. Their 
call is not meant for any particular seat or school but. for the whole of humanity. Their 
message and teachings are not for a particular time or place, but for the entire world and 


etemity. 


a 
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Buddha and Buddhism are the perfection of love compassion. In fact the nine 
" 


virtues of Lord Buddha are “itipi SO bhagava archam sammasambaddho 
- PLU re == TT 


vijjagaranasampanno sugato lokavidu anuttaro purisadammasarathi sattha 
lokavidu I TS ET 


devamanussanam buddho bhagav ti” i.e. the exalted one, the accomplished destroyer of 
AA oe NE < 

defilments, a Buddha perfected by himself, complete in clear knowledge and 
compassionate conduct, supremely good in presence and in destiny, the knower of world, 


incomparable master of men to be tamed, the teacher of celestials and men, the awakener, 


and the Lord by skilful means apportioning Dhammas. 
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., There is another method of summing up the cirtues of Buddha. This is to classify 
them with-the three categories, that is to say, the virtues of wisdom, of purity and of 


. compassion. The nine epithets above may be included under these three great virtues as 


follows: 
Wisdom and purity “Accomplished destroyer of defilements” 
Wisdom “A Buddha perfected by himself (sammassambuddha) the 


knower of the world’s (lokavidu)” 
Wisdom and compassion “Complete in clear knowledge and compassionate conduct 
(vijjacaranasampanno) 
the awakened and awakener (Buddho) 
the Lord by skilful means apportioning Dhamma” 
Compassion “Supremely good in presence and in destiny (sugato) 
incomparable master of men to be tamed (anuttaro 


purisadammasarathi) the teacher of celestials and men 


(sattha devamanussanam) 


Buddha believes that the perfection of loving-compassion and thought is the key 
to enter into the world of emancipation. He once says to Sumedha to fulfil the perfection 
of loving compassion. He ordains “O wise Sumedha - be of the same frame of mind 
towards those who are well and ill disposed towards you. As water extends the coolness ۱ 
equally alike to both the wicked and the virtuous; you too remain with the same frame of 
mind, with thoughts of love towards all creatures and become a Buddha. Reflecting thus 
he firmly resolved on the perfection of lovine-compassion. The following anecdote 


reveals the essential points in the perfection of the loving-compassion. 


At one time the exalted one was staying at Savatthi, in Bun Jetas Grove in the 
park of Anathapindika. Then the exalted onc spoke thus to the JJhikkhus — “When the 
heart’s deliverance of loving-compassion 15 made use of , developed, made much of, used 
as one’s vehicle, used as one’s foundation, established, consolidated and properly 


managed then eleven advantages can be expected. These are : One goes to sleep happily, 
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one wakes up happily, one sees no evil dreams, one is dear to men, one is dear to non- 
men, the Gods protect one, neither fire nor poison not weapons can harm one, one’s mind 
easily concentrated, the colour of one’s face is radiant, one dies unconfused, and one 


attains the Brahma-world even if one penetrates to nothing higher. 


When the hearts deliverance-of loving compassion is made use of, developed, 
made much of used as one’s vehicle, used.asones foundation, established consolida 
_and properly managed these-eleven-advantages-can- be expected 


Praising the development of loving-compassion which holds these eleven 
advantages, a Bhikkhu ought to show compassion to all creatures whether by means of 
specific (practice) or generally he should be a friend to the friendly, even friend to the 
unfriendly, and a friend to the indifferent. Thus to all without distinction whether by 
some special practice or general principles, he should «develop loving compassion, he 
should develop compassion (with others’ sorrow), gladness with others’ happiness and 
equanimity and thus should work be done by means of the four divine abidings. BY 
doing so he will reach the world of Brahma even though he does not gain path and fruit. 
Wise men of old, by cultivating loving compassion for Seven years, have dwelt in 


Brahmas world for seven aeons of involution and evolution. 


In the past, in a former acon, the Bodhisatta was bom in a Brahmän’s family. 
When he grew up, he forsook sensuality and embraced the holy life and attained to-the 
four divine abidings. His name was Aroka and he became a teacher and lived in the 
Himalaya region with a large body of followers. Admonishing his band of sages, he said, 
one who has gone forth must develop loving kindness, compassion (with others’ sorrow), 


gladness with others’ happiness and he should develop equanimity —for-this thought of 


Joving-compassion, he repeated these Verses 
The heart that boundless pity feels for all things that have birth in heaven above, 


in realms below, and on this middle earth, full of pity infinite, of infinite chanty. Ja Such 


a heart nought narrow or confined can ever be. 
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Thus did the Bodhisatta discourse to his pupils on the practice of loving- 
compassion and its blessings. And without a moment’s interruption to his concentration 


(at the death of his body) he was born into Brahma’s world and for seven aeons of 


involution he did not retum to the world. 


Buddha’s possession of clear knowledge shows the greatness of wisdom, and his 
possession of conduct the greatness of compassion. It was through wisdom that he 
reached the kingdom of Dhamma and he fully understood other’s suffering and that he 
pore it. It was through compassion that he undertook to counteract it. It was through 
understanding that he was brought face to face with Nibbana and through compassion he 
attained it. It was through wisdom that he himself crossed over and through compassion 
that he brought others across. It was threugh- wisdom that perfected that enlightened 


one's task. e 


It was through compassion that he faced the round of rebirths as a Bodhisatta, and 
through wisdom that he took ea delight in it. By means of compassion he practised non- 
cruelty to others and he protected others to protect himself. That he did not torment others 
was largely due to his compassion. So of the four types of persons beginning with the 
one who practices his own welfare, He perfected the fourth and best type. Likewise it 
was through compassion that he became the world’s helper, he had_kumanity {as 
Bodhisatta} helped all beings as a father. In fact Buddha’s compassion was devoid of 
sentimental affection or sorrow. The“ following event may be pointed out in this 


connection. 


A certain Bhikkhu was once sick with dysantry and he lay fouled in his own urine 
and excrement. As Buddha was going the round of the lodgings with his disciple Ananda 
as his attendant came to that Bhikkhu's dwelling. When he saw him lying where he was, 
he went up to him and said : “What is your sickness, Bhikkhu?” It is dysantry, Blessed 
one” “But Bhikkhu, have you no attendant?” “No Blessed One”, “Why other Bhikkhus 


Ona 
do not look after you, Bhikkhu” “I am no to the Bhikkhus, Lord; that is why they do nat 
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E 
look after me.” Ananda brought some water. They poured out the water and washed the 


Bhikkhu, raised him up and put him on the bed. 


With this as the occasion and this as the reason Buddha summoned the Bhikkhus 
and asked them : “Bhikkhus, is there a Bhikkhu sick in a certain dwelling?” “there is 
Blessed One” “What is that Bhikkhu's illness?” “He has dysantry, Lord” “Had he 

yone to look after one who is sick. If he has a preceptor his preceptor should as long as 
he lives look after him until his recovery His teacher, if he has one, should do likewise. 
Or his pupil or one who has the same preceptor or one who has the teacher. If he has 
none of these, the community should look after him. Not to do so 1s an offence of wrong 


doing, for compassion must be voluntary and eternal. 


When a sick man has five qualities, he is hard to look after : he does what is 
unsuitable, he does not know the measure of what is suitable, he does not take medicine, 
he does not disclose his illness to his sickness who seeks his welfare, or tell him that it is 
better when it is so, or worse when it is so, he is of a type unable to endure arisen bodily 
feelings that are painful, harsh, racking, piercing, disagreeable, unwelcome and menacing 


to live. When a sick man has the five opposite qualities he is easy to look after. 


The following Dhamma talk is also very important it show the importance and 
role of compassion in Buddhism. 

A certain youth who lived at Savatthi heard that teacher preach the Dhamma, 
yielded his heart to the Sanona went forth to homelessness, and after full admission to 
he Sangha became known as the Ther Tissa. As time on, an eruption broke out on his 
body. At first appeared postules no bigger than mustard seeds but as the disease 
progressed they assumed successively the size of kidney, beans, chick-peas, jujube 
stones, emblyio myrobalans and then beael fruit. Finally they burst open and his whole 
body became covered with open sores In this way he came to be called Thera Putigatta 
(rotten-bodies) Tissa. After a time his bones began to disintegrate and no one was willing 


to take care of him. His under and upper robes which were stained with dned blood, 
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looked like fibrous pancakes. His fellow residents, unable to care for him, cast him out, 


and he lay down on the ground without a protector. 


Now the Buddhas never fail to survey the world twice a day. At dawn they 
survey the. world looking from the fragant cell and taking cognizance of all that is 
without. Now at this time the Thera Putigatta Tissa appeared within the net of Buddha’s 
knowledge. Buddha took compassion on him and new that Bhikkhu Tissa was ripe for 
Arhantship, thought to himself “That Bhikkhu has been abandoned by his associates; al 
the present time He has no other refuge than me.” Accordingly he went to the hall where 
fire was kept. He washed the boile?, placed it on the brazier, waited in the fire room for 
the water to boil, and when he know it was hot, went and took hold of the end of the bed 
where Bhikkhu was lying. He caused a measure to be brought and sprinkled hot water, 
and lay it in the sunshine to dry. Then he went, and taking his stand near Tissa, 
moistened his body with hot water and rubbed and bathed him and thereafter changed his 
robes. With his heart full of compassion Bee took his stand at his pillow and said to 
him “Bhikkhu consciousness will depart from you, your body will become useless.” At 
the conclusion of his teaching Thera Putigatta Tissa attained Arahantship and passed to 
final Nibbana. Buddha himself performed the funeral rites over the body and taking the 
relics, caused a shrine to be erected. Thus it has been declared that the dedication of his 
life for the sake of mankind (and other beings) reveals the perfection of giving and 
loving-compassion (metaparami). In fact the three worlds — of Brahma, the Aswas and 
men are consumed by the sufferings of disease and old age, they are devoured by the fire 
of death and deprived of all guidance. The life of a human being is like a flash of 
lightning in the sky. Or as a torrent rushed down a mountain so life flows on with 
irresistible rapidity. Beings in the abodes of man and gods are on the way to three evils 
(birth old age and death) by the fact of their existence and because of craving and 
unknowing. Every creature, the fairest, the most beloved, disappears for ever like a leaf 
or fruit fallen into a stream, it is whirled away and lost for ever to our eyes. SO practice 


“of loving compassion in the heart must be developed to overcome these sufferings. 
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The transient pleasures the robbers of our happiness and our wealth and which 
float empty like illusions through the world, infatuate men 5 minds even when they are 
only hoped for still more when they take up their abode in the heart. The victims of 


pleasure do not attain to happiness even in the heaven of the gods, still less in the world 


of mortals; he who craves 15 never satisfied with pleasures. The Puranas also mention 


that when it had rained a golden shower from the heavens, and when he had conquered 


the continents and the four oceans and even had obtained half of Indra’s throne, kind 


Mändhatä was still unsatisfied with objects of the world. When they hearof the miseries 
of th ose who are intent ons devoted of wardi : pursuits, such as agriculture and: the-rest- 
d the self control of i well useful self controlled io. 


The very conditions which mark pleasure also bring in turn pain Heavy 


flingt away: 
„wood are pleasant in the cold but an annoyance in the heaj 


garments and fragrant aloe 
and the moon-beam and sandal woods are pleasant ın the heat a pain In the cold, since the 
well known pairs of opposites such as gain and loss and the rest, are connected 
insperably with everything 1n this world therefore no man is invariably happy ON the 
earth, nor invariably wretched Buddha taking into consideration the category of men for 
ults, and being aware of those evil and false 


which there are no necessarily entailed res 


ong the Brahmins and laymen of Magadha aware of the 


e of his own VOW made -aeons and Ine& leulable-ag 
ple. Buddha ultimately addressed great Brahma 


views which had arisen am 


entreaty of Great Brahma, awar 


conceived a great compassion for the peo 


with a verse: 


Opened wide are the doors of deathlessness 


Compassion, love and compassionate love 


` Those who hear let them show forth their faith 


For Dhamma is sublime with love and compassion 


nd compassion leads to passionlessness not to passion, They lead to 


Dhammas of love a 
dage ; they lead to non-accumulation not to accumulation; they 


bondlessness, not to bon 
They lead 10 contentment, not to 


to wanting much; 


lead 10 wanting, little, not 
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They lead to solitude, not to sociability; They lead to making an effort‏ کم مم 
not to 12255) They lead to ease in maintenance, not to difficulty in maintenance. -‏ 
Throv£h the stories of Devadatta, the prince and Nalagiri the elephant the vn and‏ 
excellence of compassion and kindness have been fully exhibited. The philosophical‏ 
conception of compassionate love has also been analysed. Venerable Yasoja at the‏ 
beginning of the Rains addressed the Bhikkhus in the following way, “your reverences,‏ 
we have been dismissed by the Lord Buddha for our own good and profit, out of‏ 
compassion for us, because he felt compassion for us. Come now, your reverences, let us‏ 
dwell in such a way that Lord Buddha may be well pleased with our way of dwelling.‏ 
And finally it is Lord Buddha himself who thus addressed his followers, “O, Bhikkhus,‏ 
the secure, safe path leading to joy has been opened by me, the treacherous path blocked‏ 
off, the decay disturbed the lure let loose. Bhikkhus, whatever may be done out of‏ 
compassion by a teacher seeking the welfare of his disciples, that has been done by me‏ 


out of compassion for you. So be compassionate and full of love. 


- Usha Satyavrat 
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Aand/ 


PROJECT ON 


SOCIAL AND CULTUTURAL LINKAGE BETWEEN INDIA AND INDONESIA : 


A CASE STUDY OF TRADITIONS IN BALI 


The contacts between India and Indonesia go back to a hoary past. 
The Indonesian society, particularly in the islands of Java, Sumatra 
and Bali carries a deep imprint of Indian culture. The Indian classics 
like the Ramayana and the Mahabharata are fairly wellknown in them. 
There is a reference to the Ramayana in a Javanese inscription of 
as early as 732 A.D. It is found in literary version in Indonesia in 
the form of the Kakavin which according to some is translation in 
Old Javanese in Cica 9th Cen. A.D. of the Prakrit Kavya Ravanavaho 
and according to others of the Sanskrit work the Bhattikavya. The 
Uttarakanda is given a separate treatment in the work Seratkanda 


in modern Javanese. 


The Mahabharata which is more wellknown in Indonesia 
than the Ramayana is found in 9 or 10 Parvans with titles like 
Harivijaya, Arjunavivaha, Ambagraya, Arjunapralabda, It is an example par 
excellence of the process of acculturation. A few of the typical 
examples need reproduction here. Draupadi in Indian Mahabharata is 
married to five Pandava brothers while in the Javanese Mahabharata 
she is married only to Yudhisthira. Sikhandi called Srikhandi in 


Java is not a eunuch as in Indian Mahabharata but a female warrior. 


The Mahabharata has inspired many new stories and scenarios, 
e.g. the scenario of Wahyu Makutharama. It tells us as to how Arjuna got 
a revelation from Bagawan Kesawasidi in the form of leadership teachings 
called Astabrata or how Bima searches for and finds the teachings of 
THe Perfection of Life after meeting Dewaruci. The new stories based 
on the old Mahabharatan characters are called Carangan (are a conti- 


nuing process in the literary tradition of Indonesia. 


The Ramayana and the Mahabharata are found not only in 
Indonesian literature but also in Wayang (puppets), relief carvings 


on temples, wall paintings, Batik cloth, kris (sword)and philosophy. 


Interestingly, the Mahabharata is so owned by the people 
there that some of its events are believed to have taken place there 
(in Indonesia ) like the drawing of water from the earth by Arjuna 
by shooting an arrow to quench the thirst of Bhisma on the bed of 
arrows as evidenced by a pond in the Selamat mountain which 


पव sents the place from where had shot forth the stream of water. 
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There is a large corpus of Sanskritic words in Indonesia 
which form a sizable percentage of its present-day vocabulary. 
Words like abharana (Sanskrit abharana; the aspirate loses its 
aspiration in Indonesian) for decoration, gaja for elephant, 
put(e)ra, put(e)ri for son and daughter, asrama for hostel, wanita 
for womansoudara (Sanskrit (sodara) for brother, sibling, dwi- 
varna for two Clours (the Indonesian red and white flag) are a 


part of the speech of the common present-day Indonesians. 


The most telling example of the closeness of the cultural ties 
between India and Indonesia is furnished by no less a word than 
Barat (Bharat) itself which in Indonesian means north; Bharat being 
to the north of Indonesia , the word has come to mean 3102 ४ ۶ 
one has to convey the idea of Jakarta North, one would just say 


Jakarta Barat ! 


Of all the islands of Indonesia Hinduism is preserved 
in Bali with 95% of its population following it. It maintains its 
age-old Hindu traditions in worship, rituals, festivals, visit 
to holy places and recitations from scriptures with such variations 
as have come to be introduced into them with the passage of time. 
It is a study worth undertaking to grasp these traditions and link 
them to those in India. The linkage could be useful for better 


relations between India and Indonesia diplomatically. 


“A 
(1). The ábjective could be pursued by N.G.0. religioud insti- 
tutions of both the countries. The people of Bali yearn to visit 
the Hindu holy places in India. Proper information to them in 


r 


h 
tjis regard needs to be provided to them. 


(11). The people in Bali want to know something about the Hindu 
scriptures. Lectures/discourses by learned men could be useful in 


this respect. 


(ttt). Sanskrit teaching could be introduced for the common people 


in the form of evening classes. 


(IV). A good library of Sanskrit books could be built with accent o! 


Hindu scriptures. 


(V). Bali has a rich collection of Sanskrit manuscripts or of 
works of Sanskrit translated into Balinese. A descriptive 


Catalogue of them is an urgent necessity. 


(VI). Lastly--and that is the most important--a survey of 


= 


the religious tradition in Bali neeeds to be attempted * 
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The most telling example of the closeness of the cultural ties 
between India and Indonesia is furnished by no less a word than 
Barat (Bharat) itself which in Indonesian means north; Bharat being 
to the north of Indonesia , the word has come to mean north ! If 
one has to convey the idea of Jakarta North, one would just say 


Jakarta Barat ! 


Of all the islands of Indonesia Hinduism is preserved 
in Bali with 95% of its population following it. It maintains its 
age-old Hindu traditions in worship, rituals, festivals, visit 
to holy places and recitations from scriptures with such variations 
as have come to be introduced into them with the passage of time. 
It is a study worth undertaking to grasp these traditions and link 
them to those in India. The linkage could be useful for better 


relations between India and Indonesia diplomatically. 


A 
(1). The ibjective could be pursued by N.G.0. religioud insti- 
tutions of both the countries. The people of Bali yearn to visit 
the Hindu holy places in India. Proper information to them in 

á 
tjis regard needs to be provided to them. 
(11). The people in Bali want to know something about the Hindu 


scriptures. Lectures/discourses by learned men could be useful in 


this respect. 


(111). Sanskrit teaching could be introduced for the common people 


in the form of evening classes. 


(IV). A good library of Sanskrit books could be built with accent o 


Hindu scriptures. 


(V). Bali has a rich collection of Sanskrit manuscripts or of 
works of Sanskrit translated into Balinese. A descriptive 


Catalogue of them is an urgent necessity. 


(VI). Lastly--and that is the most important--a survey of 
the religious tradition in Bali neeeds to be attempted E 
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There is a large corpus of Sanskritic words in Indonesia 
which form a sizable percentage of its present-day vocabulary. 
Words like abharana (Sanskrit abharana; the aspirate loses its 
aspiration in Indonesian) for decoration, gaja for elephant, 
put(e)ra, put(e)ri for son and daughter, asrama for hostel, wanita 
for womanlsoudara (Sanskrit (sodara) for brother, sibling, dwi- 
varna for two Clours (the Indonesian red and white flag) are a 
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part of the speech of the common present-day Indonesians. 


The most telling example of the closeness of the cultural ties 
between India and Indonesia is furnished by no less a word than 
Barat (Bharat) itself which in Indonesian means north; Bharat being 
to the north of Indonesia , the word has come to mean north ! If 
one has to convey the idea of Jakarta North, one would just say 


Jakarta Barat ! 


Of all the islands of Indonesia Hinduism is preserved 
in Bali with 95% of its population following it. It maintains its 
age-old Hindu traditions in worship, rituals, festivals, visit 
to holy places and recitations from scriptures with such variations 
as have come to be introduced into them with the passage of time. 
It is a study worth undertaking to grasp these traditions and link 
them to those in India. The linkage could be useful for better 


relations between India and Indonesia diplomatically. 


a 
(1). The dbjective could be pursued by N.G.O. religioud insti- 
tutions of both the countries. The people of Bali yearn to visit 
the Hindu holy places in India. Proper information to them in 


iH 
tjis regard needs to be provided to them. 


(11). The people in Bali want to know something about the Hindu 
Scriptures. Lectures/discourses by learned men could be useful in 


this respect. 


(111). Sanskrit teaching could be introduced for the common people 


in the form of evening classes. 


(IV). A good library of Sanskrit books could be built with accent on 


Hindu scriptures. 


(V). Bali has a rich collection of Sanskrit manuscripts or of 
works of Sanskrit translated into Balinese. A descriptive 


Catalogue of them is an urgent necessity. 


(VI). Lastly--and that is the most important--a survey of 


the religious tradition in Bali و‎ to be attempted 


WRIKhxeeukdxhextKhexpeReuxserxka --the first attempt of 
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Every Balinese village has temples which in overwhelming 
cases follow a particular pattern, the Kahyangan Tiga, the three 
sanctuaries which are the Pura Puseh, the Pura Desa or Bale Agung 
and the Pura Dalem. Pura means a temple. In Pura Puseh which is 
invariably located near the rice fields it is god Visnu who is worshipped. 
In Pura Bale Agung it is Brahma who is worshipped. In Pura Dalem 
which is always located near a cremation ground worship is offered to 
Siva, Durga, the ancestors and the bhutas or the spirits. In addition 
to the Kahyangan Tiga many villages also have a Pura Segara to watch 
the evil that might come from the sea and the Pura Bukit higher up in 
the mountains to: perform the rituals for the smooth working of 
irrigation. There are people who are specially attached to the Kahyangan 
Tiga to make offerings to gods on non-festival days and to keep the 
temples clean. They are called Pemangkus. In addition to them there 
is a special group of villagers called Desa Adat or Pamaksan who are 
charged with the duty of ensuring the observance of the rules of the 
Adat. 


Every Balinese household has a small place to serve as a 
temple for the worship of Surya, the Trimurti, the Pitrs (the ancestors) 
and the Grhadevata, Penunggun Karang ( the presiding deity of the 
house). Sometimes a few families have a joint temple called the Pura 
Panti. In line with the above, a colony called Banjar has a temple 
which serves for its inhabitants as the meeting place or the place 
for holding congregations f S . In the cities and towns every 
market has a temple, called Pura Malanting, where puja is offered to 
Sreemata or Lakshmi or Dewi Sree. The temple culture is so entrenched 


in the psyche of the people of Bali that every rice field there has 
a np Tor gatyeVratShegtri Selection, Risktized Py RiddhavspGgnadd Gy$dreifastia to Sreemata. 
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It is in this temple that rites related to farming are performed 
on different occasions like sowing and harvesting. The priests are 
called Pedanda and Pemangku. The  Pemagkus are priests in temple 
and officiate in ceremonies while Pedandas officiate in ceremonies 


and guide the public in every day life. Of two the people accord higher 


status to Pedandas. 


The puja is called upacara and is offered with sadan, a 
preparation of rice, flowers, a coconut mix and other sundry things. 
The preparation differs with different rites. Apart from the household, 
family, the locality and the regional temples, there are bigger 
shrines which attract people from far and wide. Thay are Sad Kahyangan, 
Para :Betur, Pura Besakih, Pura Gowalawah, Pura Batukaru, Pura Lempuyang 
and Pura Uluwatu. These temples are located in different regions of 
Bali. They.are sometimes nine to eleven levels and have several parts 
like Pura Besakih which have seven parts. Apart from the above shrines 
there are sanctuaries which though not so big are more important from 
the historical and aesthetic point of view. They are Pura Tanahlot 
which is right in the midst of the sea and Pura Gunungkawi which has 
two enclosures, one on one side of the river and the other Aside Of داد‎ 
In the enclosure on one side there is a cave which has an altar (Vedi) 
for performing the fire sacrifice with an aperture in the roof for the 
exit of smoke. It is approachable by a flight of hundreds of steps. 

On the other side there are three high rise temples carved out of the 
- hard stone on the bank of the river. Apart from Gunungkawi there is 
another type of temple called Tampaksiring which has natural spring 
with sparkling tasty water which the people take as sacred and wherein 
they take bath with offer of flowers and incense sticks. 

The puja in the temples is a very complex affair and is carried 
on sometimes for hours together to the accompaniment of various rites 
and ceremonies in the course of which the Pedanda or the Pemangku 
uses different mudras and is distinguished by a special dress and head- 


gear. 
There are all sorts of rituals, those connected with music 


and dance, the worship of the deities, the ancestors and the spirits, 
the festivals like the Shivaratri, the Sarasvatipujana, the Napi (the 
typical local festival), the Galungan and Kunugkan, the farming, the 
irrigation, the fertility, the birth of child and its growth, the pro- 
tection of trees, plants and herbs. and the upkeep of animals. The . 
cremation ceremonies in Bali are very. very elaborate and cost exhor- 
bitantly. That is the reason they are now coming to be performed 


collectively. As per the present situation —— m dead bodies are buried | 
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